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V. 4+ PREFACE 


We feel great pleasure in releasing the fourth volume 
of Shri Raghavendra~His Life and works, for publication. 
Last year we were able to publish two volumes- But this 
year with much effort we have been able to bring out only 
one volume and that too with much difficulty. It is only 
the special grace of Shri. Raghavendra Swami through Shri 
Shri Sujayeendra Teerth Shripadangal Mantralaya that we 
are able to see the 4th volume coming out on this auspi- 
cious occasion of Maha~Samaradhana- The readers of this 
series, we hope, would appreciate our honest efforts in 
bringing out this valume. 


Weare now continuing Parimala and we hope to 
finish it in three more volumes- The subject as the readers 
must have found out is terse and stiff and our efforts to 
make it intelligible and interesting are not meagre. Yet 
the subtlety of thought and depth of meaning baffle our 
efforts and challenge our power of expression» It is only 
aspueh humb:e submission to the mighty Minds which 
know!° be translated that we have been able to achieve 

ttle we have achieved. Sympathetic and indulgent 
essent. are requested to take things as they stand. Of 
„Suppli we entirely bank upon their generosity in help and 
ùsusety in appreciation. 
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Vol IV - 
PARIMALA 
SHASTRAVONITWADHIKARANA 


Man is not having a free and natural state of 
life. He is living in a state of bondage and 
imprisonment This is imposed upon us by the 
sweet will of Parabrahmen. Hence we can get rid 
of this state through the grace of Him, which can 
be obtained by seeing Him eye to eye. “This 
communication can be established by a course of 
study of the shastras through a process of reason” 
ing and meditation all based on full dedication, 
unreserved surrender and iperieet and self-leas 
love and devotion. 


After some general knowlede of Brahman the. 
aspirant pursues , the study for His perfect 
knowledge: A workable defination was found 
essential and the second . sutra SFATTET Ad: 
‘supplies that need. Brahman is that which is the 
cause of creation, ‘sustenance, destruction and 
r things í of the universes And this Brahman: 
‘is no other than Vishnu Himself, So it was: 
“conclusively argued out that Vishnu alone is the 
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cause of creation ete: It is his defination because 
this attribute of creatorship is exclusively mono, 
polised by Vishnu: 


Now others put forth the claims of sentient 
Beings as Hara and Hiranyagarbha for this 
creatorship and of in-sentient Beings as pri- 
mordial Prakriti, on the strength of the evidence 
of Pasbupata Agama and inferences. So the 
defination of Brahma is found to be affected with 
overpervasion- 


Now Sutrakara defends the defination of 
Brahma as the creator of the universe, to be 
free from overpervasion- In order to smash 
crushingly the arguments of the opponent, he 
places his case clearly before the bar as if he 
holds brief for his opponent: 


The opponent’ contends that Shiva or any 
other God than Vishnu can be the creator and 
others on the strength of Shivagama. First these 
Agamas are proved to be valid because they grant 
boons after dedicated service. Validity of the 
Agamas is inferred from the fact that it prompts 
us to fruitful activity.. It is a universal rule that 
fruitful activity is invariably associated with 
‘statements that are valid- 
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Now from these inferences Shiva and otherg 
can be proved to be creators, Jayateerth goes 
on to state how the opponent proves that Shiva is 
not only creator but sustainor and destroyer, on 
the strength of inferences also. Earth and others 
have some agent to create them, for they are 
productions like the pot (made by a potter.) 
Another inference is that primordial atmos rising 
into first activity do require the effort of a 
sentient being, and so on and so forth. 


Now Jayateerth removes some seeming 
difference of interpretation between the Bhashya 
of Acharya and his Anubhashya (Anuvyakhyana) 
For in one it is stated that on the strength of 
Agemas, Shiva and others are held to be creators; 
while the other inferences are sajd to prove the 
creatorship etc. Now this difference is reconciled 
by stating that in both the commentaries both 
Agama and inferences are stated by implication 
to be the source of evidences to prove the creator- 
ship of Shiva etc- 

Now Raghavendra explains how the two 
Sutras SAAE Aq: and Weald are to be 
construed into a consistent and harmonioug 
statement without any incoherence in meaning: 
The first of these two Sutras runs as follows - 
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aea (aae:) aa: (wet) safe (aq) Fa. Here 
q is taken to be understood. It means that 
That is Brahma from which creation ete- of this 
world are caused. Now the second Sutra is to be 
construed as ‘maaga: mean. “That 
thing has the attribute of being known only 
through Shastras’. Hence either the Agamas or 
Inferences have no jurisdiction to prove the 
creatorship of the world. So we should not 
depend on them while deciding the creatorship of 
the world. 


Now if the opponent contends that Shivagama 
is valid because they are the statements made by 
Shiva, we oan reply the contention in the same 
coin. Some statements of Agama have been 
proved false. For our efforts to realise the fruit 
mentioned in*the Agama have not borne fruit’ 
Hence that and similar statements are invalid. 


Now the opponent reminds that Madhva is 
only a commentator. He should not take liberty 
to make unwarranted additions to the text. In 
order to give a reply to this objestion Jayateerth 
says that it is not an unwarranted addition. But 
‘this. statement is necessary to prove that the 
cause of creation is only to be known through the 
source of Shastras or Vedas and not through 
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Shivagamas or inferences. Hence it is not a 
wanton breach of the spirit of the text, but an 
implied meaning which must be exposed for the 
full undérstanding of the text or Sutra. 


To go back to our objection that the state- 
ments of Shivagama are invalid because some 
efforts in that direction have been proved futile. 
some of us may not like this objection at all. For 
in some other context of the sutras it is stated 
that the Vedas should not be doubted as invalid 
because some people do not get fruit though efforts 
are made as stated in the Vedas, For fruit of our 
efforts depends upon sincerety of them. Henc® 
failure in getting succes in efforts bespeaks some 
defect in that agent and not invalidity of the 
Vedas. §o the protagonists of Shivagamas also 
may in the like manner establish the validity 
of the Agamas explaining failure in the attempts 
by some lapse or insincerity in the Agent, 


Jayateerth faces boldly this apparent self 
contradiction., l 


He reshuffles both the arguments and recon- 
ciles them into an irrefutable and bold stand that 
baffles the opponent. Its validity depends upon 
invariable concomitance of practice and fruit then 
validity being proved, failure to get fruit is 
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ascribed to some defect in the agent who follows 
the practice. And when the failure to get fruit is 
successfully ascribed to the defects in the agent 
the validity of the statement that such and such 
practice meets with such and such fruit, is 
proved. Hence this argument is affected with the 
logical falacy of natural dependence 


If we are to follow further ‘the progress of 
the course of argument we must clearly under- 
stand how the protagonist of the Shivagama 
argues that some part of Shivagama refers to 
practices which bear fruit in the life of man. 
Hence snch statements which propogate practices 
of zeal fruit in life are considered valid and prove 
the reliability of Shivagama. Hence other state- 
ments of Shiva which treat of Swarga, and other 
invisible things are also valid Because they are 
made by Shiva a reliable person. Now to come to 
the issue on hand, Shiva the reliable states in the 
Shivagama that is valid that he is the cause of 
creation and other things. Hence the cause, of 
creation is not the monopoly of Vishnu. 


Now it is a fact that in some instances 
practices mentioned in Shivagama prove abortive. 
So Shivagamas cannot be said to be valid. 
Besides the protagonists of shivagama are sailing 
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in the same boat with the protagomists of 
Hiranyagarbha agamas. Do Shivagamists admit 
the fact that Hiranyagarbhaagmas are valid or 
not. Jf they admit them to be valid then 
Hiranyagarbha is the creator and not Shiva. If 
they do not admit them to be valid, the shiva- 
gamists cut the branch on which they stand By 
disproving the validity of Hiranyagarbha Agama 
they disprove th: validity of Shivagamas also. 


Shaives follow a very subtle course of argu- 
ments to catch the vedantin by his heels. If the 
Vedas also propound that Shiva is the cause of 
creation, then inferences based on them may 
prove that Shiva is the cause of creation. So how 
can the vedantins prove that Vishnu is the 
exclusive cause of creation. To this the vedantin 
replies that inference in collaboration with the 
vedas would prove really that Vishnu alone is the 
cause of creation without collaboration. Unaided 
inference can prove nothing in respect of God or 
Brahma. 


Raghavendra in an elaborate manner dis- 
proves the capacity of inference to prove single 
handed: that Brahma is the cause of creation. 
Now the inference that is presented is-‘“The blade 
of grass and otherthings require an agent of 
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creation; for they are produots like the pot’’- 
The agent of creation that is to be inferred is one 
having the pre-requisite direct knowledge of the 
means of creation or one without any such attri- 
bute. If the firat type of the agent is to be 
inferred, the instance of pot has no such qualified 
agent, Because the potter has no direct know- 
ledge of Dharma and Adharma which also 
constitute the cause of pot. To avoid this 
difficulty if the attribute is shifted from the agent 
to the produot which ultimately means — ‘because 
it is a product of effort aided by direct knowledge 
of Dharma and Adharma’ still the inference is not 
free from fallacy; because, both the reason or 
Hetu and Sadhya or thing to be inferred are one 
and the some. Same how if there is an attempt 
to remove this identification of Sadhya and Hetu, 
still it is. not free from the fallacy, For the 
instance is not known to be a product of effort 
illumined by the direct knowledge of Dharma 
and Adharma: 


In an inference the invariable concomitance 
or Vyapti of Hetu and Sadhya plays a respon- 
sible role. This concomitance can be of the 
presence of two things which is then known as 


Anvaya Vyapti (IQUA ATTAN) or of the absence 
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of two things (4e4ta AszATa:) which is known as 
Vyatireka Vyapti. The concomitance of smoke. 
and fire is useful in proving the presence .of fire 
by the presence of smoke. While concomitance: 
of the absence of fire and absence of smoke also 
proves the presence of fire by the presence of 
smoke by the method of Reductio ad absurdum. 


Now in the ‘present case when Anvaya 
Vyapti enters a‘blind alley, the opponent argues 
that he can make use of Vyatireka Vyapti or a 
negative concomitance- 


Now the point at issue is, pot is produced as 
an instance of a product produced by one who’ 
haa visioned all the means calculated to produce 
the pot. But the potter cannot claim the 
privilege of divine sight to see Dharma and. 
Adharma and other materials that constitute the 
cause of the pot. Still the concomitance of the 
absence of two things namely “Fhe quality of 
being produced by one who has visioned the cause 
(Dharma etc-)’ and ‘The quality of being produced, 
by ‘the effort of one whose desire is never 
suppressed ~The absence of these two is to be 
found in the pot; for pot is not produced by one 
who has visioned the cause; nor is it produced by 
one’s effort whose desire is never suppressed. 
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Thus the concomitance of these two absences is 
fulfilled in the pot. And depending upon it 
it can be casily proved that the world is created 
by one who has visioned the cause and the 
production or creation of the world by one whose 
desire is not suppressed. But even here the 
attribute of the reason or Hetu is not an 
approved fact Because no one in the world is 
found whose desire is not suppressed. 

If on the other hand you delete all adjectives 
from the Sadbya and try to prove only that the 
world has an agent cause (amd) and nothing 
else, then you cannot prove that God is the agent 
cause of creation. For some other agent namely 
the human Soul can be that agent of creation, 
This is a known fact and you need not use an 
inference to prove that Jiva is the agent cause of 
the world. For among the Naiyayikas it is acce- 
pted as a theory that Jiva’s destined eligibility to 
enjoy a certain thing (445) is one of the things 
that constitute the cause of creation of the world 
of things. Hence Jiva through his destined eligibi- 
lity becomes the cause of creation and this is not 
what you wanted to prove. And your sweet wish 
of proving God to be the cause of creation remains 
unfulfilled. Hence Anumana or inference cannot 
prove God to be the cause of creation. 


vy . 


To refute this argument, Naiyayika argues 
that Jiva cannot be the cause of creation. For he 
has no knowledge of things that go to produce 
this world. And one who knows the’things that 
produce a karya can be a creator. 


If this be so the protagonist of the Vedas 
rejoins that causation in general will have to be 
given up- For even a potter cannot be the agent 
cause of a pot as he does not know all the things 
that produce the effects 


As a last straw to catch by a droning man 
the Naiyayika says that God is proved to be one 
who is the master or the disposer of the destinies 
of the Jeevas- To this the rejoinder is that this 
master of destinies has no special function 
assigned to him. God cannot be said to bring 
about some special excellence in Adrista. For 
this excellence itself is some thing in explicable. 
It cannot be a quality, nor can it be some 
capacity, neither can it be an aid to the cause, 
nor some thing conductive or competent to bring 
about the effect. 


Adrist in Nyaya system is categorised as 


Guna And another quality like ARRIT or excel- 
lence cannot be supposed to exist in a quality in 
the system of the Naiyayika. The second 
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alternative is not accepted by him. Jn the third 
alternative Adrista alone can do the work without 
any auxiliary cause. Adrista has a native capa- 
city to turn the cause into effect. Thus the 
argument of the Naiyayika continues but he 
suffers defeat at every corner and is completely 
silenced. ‘hus no other person is required to 
be the final disposer of the destinies of Jivas 
Hence Jiva can usurp the throne of the creator 
through his destiny and inference cannot prove 
the existence of God as a creator. 

The man who attempts to prove the 
existence of God with the extraordinary qualities 
of Omni-Science, Omni-Potence and freedom of 
will, bodilessness, and endowment of eternal 
cognition and conation, is put to ridicule by 
proving God otherwise, by plausible arguments. 
A free inference moreover may land us into 
absurdities like proving, hornedness of horses, 
sky flower, and progeny of a barren woman. 
Therefore unbridled argument independent of 
Veda drags us into a wilderness and confusion of 
thoughts especially in the cases of objects beyond 
five senses. If on the other hand these inferences 
soundly based on self-evident Vedas vouchsafe 
to bestow on us knowledge of Brahman, we are 
realy thankful, 


as 


Hence it is not proper to push forward the 
claims of others to be the oreator of the universe 
on the strength of independent inferences. 
‘So the claims of inference to prove imperceptible 
things is denied and Shastra alone is qualified to 
have any say in matters divine. Hence when 
Brahma is defined as the creator of the universe 
there is no overpervasion of this defination as 
there are no other creators of the universe. 


But this statement seems to be a flagrant 
self contradiction as you go back on your own 
words. For you began with a rational investi- 
gation and recommended study and thinking as 
the basis of investigation. And now you crunch 
all free thinking by condemning independent 
inference: And in other works too you have 
encouraged inference as a source of knowledge of 
the author of universe, on the ground that it is 
the work of some body. 

To this Shri Madhva saya that free thinking 
ig never recommended. Especially in the field 
that is beyond senses it is inference based on the 
Vedas that can deliver the goods. In Tarka 
Tandava, Raghavendra says, a fuller treatement 
of this subject, is to be found. 


Now another interpretation of this Sutra is 
not found in line with the running thought of the 
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Sutras. The compound merda is now dissolved 
as Wea: acaq Brahman is one whose 
source of knowledge is the Vedas. But it can be 
dissolved as meadi: aa Brahman is the 
composer of the Vedas. Yet this meaning is found 
not suited to the context. For in the previous 
Sutra Brabman was defined as the cause of 
creation and the present Sutra offers a reason for 
Brahman being the cause of creation. By being 
the author of the Vedas Brahman is found to be 
Omni-Scient and Omni-Science qualifies him to 
be the author of the world. 


This is Shri Shankara’s interpretation and 
that is how he justifies that interpretation. 


But the fact that Brahman is the author of 
the Shastras cannot be a valid reason for his 
being the author of the world. For there is no 
invariable concomitance between being the 
author of the Vedas and the cause of the world, 
Besides only one that is Brahman is there as the 
cause for both and no instance can be found to 
prove the invariable concomitance of both- 

It is stated, moreover, in the previous Sutra 
that Brahman is the originator of the world. The 
Veda is included in the concept of the world. 
Then in the present Sutra the same thought of 


15 


being the originator of some part of the world is 
a meaning-less repetition. 


The attempt to avoid the repetition is also 
futile. For the attempt to prove the fact of being 
the cause of the world through Omni.Science is 
very poor, How can Omni-Science of Brahman 
which is not proved by being the creator of the 
world can be proved by being the author of a 
tiny part of the world. 


The attempt to prove that an intelligent 
cause is needed to explain the creation of the 
world - which excludes insentient Primordial 
matter from being the cause of the world-and 
Brahman is known to be intelligent because he is 
the author of the Vedas. 


In gafant the intelligence of the world 
cause is being referred to and hence we find the 


the same idea repeated in the RYA. 


_ "The Vedas are not proved to be composed by 
Brahman by merely stating that he is the creator 
of the world: Hence he is specially mentioned 
here as being the author of the Vedas: But this 
argument also is of no use. For after all what are 
you driving at? Ah your contention is- directed 
towards proving Brahman to be Omni-Scient, 
This Omni-Science or all knowing can be proved 
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even in the case of a person who is not the 
creator. For even one who does not prepare a 
pot is found to know the pot. It is not a rule 
that maker alone is the knower. 


While discussing in what sense Brahman is 
the author or creator of the Vedas, some press the 
theory of illusory creation into service. Just as 
in erroneous knowledge the snake is falsely 
imposed upon the rope so alao we falsely see the 
Vedas Super-imposed upon Brahman, as grammar 
is Supper-imposed on Panini. But the Science of 
Grammar is not Super-imposed upon Pamini 
who does not appear as grammar. Such illusory 
appearance of Brahman as world does not prove 
his Omn{i-Science- | 

Brahman is endowed with facnlty of 
cognition This power of cognition is the source of 
erroneous knowledge that Brahman is the Vedas 
which are Super-imposed on him. These Super- 
imposed Vedas are means of knowledge. Hence the 
Locus of Super-imposition is rightly inferred to 
have the real power of apprehending all things- 
So Brahman is Sarvajna or all-knowing. 

But Advaitin is not aware that this sort of 
argument leads to an absurdity. Just as Shastra 
is Super-imposed on Brahman, So also the sky 
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and other insentient parts of the universe are 
Super-imposed on Brahman and hence they must 
have the endowment of the power of creating 
knowledge like the Shastras. 


Thus Brahman is inferred to be all knowing 
because it is the locus of Super-imposition and 
the qualities that are to be found in the object of 
Super-imposition are to be found in the locus of 
Super-imposition. But This argument again 
leads us to another fallacy. Now nescience has 
the power of screening and nescie:ce is Super- 
imposed on Brahman. Hence Brahman also will 
have a real power of screening being the locus of 
Super-imposition. Besides Veda has power to be 
means of knowledge and Brahman will have 
power to be the agent of knowledge ( knower ). 
Hencc your rule of transfer of atiribute from the 
Super-imposed to the locus is of no use. More- 
over this general rule has not been vertfied 
through any instance. Sv though the Vedas are 
the means of knowledge yet Brahman cannot be 
proved to be Omai-Scient and hence the way of 
interpretation, the Adwaitins have adopted, is 
not reasonable, 


N$ 
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SAMANVAYADHIKARANA 
ACGAATAAT 


Thought is a connected flow and running 
thought is a living current. Disconnected puddle- 
like thought is stagnent water. So Raghavendra 
appreciates Jayateertha’s attempt to connect the 
present thougbt with the past. He is not satisfied 
with the interpretation of Sutra alone. He shows 
how far the previous Sutra has reached in the 
discussion of Brahma and how it leads to the 
present Adhikarana. On the final statement of 
the previous Adhbikarana he builds a ‘doubt’ for 
the explanation of which the present Sutra should 
be ready. Thus a rational link is established 
between the past Adhikarana and the present one 


The opponent for argument’s sake admits 
Brahma to be the only result as import of the 
discussion of all Shastras, which are the only 
sources of the apprehension of Brahma as the 
creator etc. of the world. But the Shastras do 
not yield only one import. There are statements 
which directly prove that Rudra or, for the 
matter of that, Hiranyagarbha or some Jeeva 
happens to be mentioned as creator. 


Again in finding out the import of a state- 
ment we should not be led away by a stray 
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sentence, If that is so, the statement that “The 
master is a handful of grass’ may mislead us to 
think that identity of these two is the import of 
the sentence when it is taken out of its context. 
The import we settle upon should be a rational 
conclusion fully warranted by the whole of the 
passage. 


So the opponent points out how the whole 
context is explained to mean Shiva or some one 
else is the creator of the world. He admits that 
certain passages do treat Vishnu as the creator: 
And all names when etymologically interpreted 
denote Vishnu alone and.no other god. Still, the 
opponent contends that these means of inter- 
pretation if adopted will yield a far-fetched 
meaning which is after all, secondary ani not 
primary in connotation ‘Words should have:a 
chance to connote their primary meaning- We 
do admit that primary connotation alone will not 
settle the final import of the passage. But Rudra 
and others also command the belief of the great 
commentators who have brought their whole 
experience to bear upon the settlement of the 
import: 


As for Narayana being the creator, the 
opponent removes the conflict by assigning to him 
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ereatorship in succession The contention of the 
opponent is that one should not have the licenced 
monopoly of creatorship- He has no objection if 
the claimants get that coveted post by rotation 


Now Sutra is interpreted as explaining away 
all these doubts and objections. The word J in 
the Sutra takes note of all these contentions and 
yet holds fast to its former judgement. Here in 
the Sutra the word 4-44 is not used in its conven- 
tional meaning. It is used in its derivatory 
meaning and so it is etymologically derived. 
Raghavendra with his partiality for grammatical 
explanations derives 444 grammatically. The 
word is derived from the root % with AT to go 
(ZT) and the termination 47 in the sense of 
‘means’. Then we get the form Fat. Tt means 
STFA and others which help us by relating the 
sentences to their import which is warranted by 
connotational power (Shakti) and syntactical 
import. 


Syntactical import is invariably associated 
with these canons of interpretation .(Upakrama 
and others), Apparent meaning and unbridled 
interpretation never catch the spirit of a state- 
ment Where even surface meaning and free 
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interpretation are able to grasp the real import 
or spirit of the passage it is because they have 
unconsciously or instinctively followed these rules 
of interpretation. For import mainly depends 
upon these canonical directions which lead us to 
the right meaning without fail. These canons 
though many and found in different places yet 
import one coherent meaning without any 
inconsistency or contradiction. 


But it can easily be pointed out that these 
canons of interpretation individually have failed 
to give us some times the real import of the com. 
position. Raghavendra quotes many places where 
upakrama takes away the right spirit of the 
passage. In the same manner each canon is 
shown to mislead us in finding the right meaning. 


But mere oanons singly have no power to 
settle the right meaning. Jointly they operate to 
expose the right inport of the passage It is their 
coordinative effort that releases the right spirit 
of the composition. Hence Badarayand uses 44 


as a prefix of Haq. This prefix 1 means these 
canons must be energised by removing the defects 
of composition like vicinity and distance (of 
words) So it is deliberate consideration that 
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strengthnes these canone so as to yield the right 
mesning- 

Then again we must have recourse to the 
specific method of interpretation of the learned 
known as faggzefe to bring about unity of 
meaning. Now all the Shastras form the field of 
investigation. They are found to have one 
import and that is the mein import of all Shastras. 


Thus with a correct application of the canons 
of interpretation employing the specifie mode of 
the wise peoples’ interpretation to the whole field 
of the Shastras, we arrive at Vishnu alone as the 
object of uncon‘radicted and uinfied interpre- 
tation. All the shastras come to state that 
Vishnu is the creator of the world and is endowed 
with infinite number of unlimited qualities. Thus 
we find the definition of Brahman as the creator 
of the world is flawless and useful. 


By the power of the words, settled by the 
specific convevtion of the wise (fagqedt) 
all shastras cannote primarily Vishnu and no 
other god though by ordinery convention of 
common parlance other gods and things are 
denoted. We must underline in this statement 
two pharses viz by the specific convention of the 
wise and all Shastras; For our ultimate aim is to 
prove that Vishnu is a unique abode of infinite 
attributes of qualities unlimited in nature, 
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We must induce all the Shastras to convey 
directly the meaning of the abode of infinite attri- 
butes by using the special and specific convention 
of the wise. But we should not accept the se- 
condary power of the word (samt) to prove that 
all Shastras convey the infinite attributes of 
Vishnu. For the meaning derived from secondary 
powers of words is not so rich and unlimited as 
the meaning derived from primary or original 
power of words. 


All Shastras do not merely mean numerical 
inclusion of all Shastras, but all Shastras through 
their componant parts of syllables, words and 
sentences severally and jointly express unambi- 
guously that the main import is Narayana which 
in a nut-shell expresses the whole meaning of alj 
Shastras. This is the flawless definition of 
Brahman; and he is said to be Narayana in 
perference to Vishnu because Narayana is an 
empitome of all these rich references and 
meanings: 


i 
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SAATTA, 

Thus in the previous Adhikarama Brahma is 
the main import of all the Shastras by a direct 
reference of primary meaning. For the Shastras 
under interpretation. through the direct reference 
of the primary meaning which is settled by 
special convention of the wise, convey that 
Brahman is the sole import to the exclusion of 
others. 


Here an objection is raised. Brahman cannot 
be the direct import primarily conveyed by the 
Shastras. For the Veda categorically confutes 
the idea of Brahman being the primary meaning 
of Shastras “amı ata: faded” “Words get back 
being defeated in expressing Him” Says the 
Veda. Smrities corroborate this Vedic Statement. 
Brahman cannot be expressed in words by their 
primary power of expression. For this Verbal 
power depends upon the attributes of the referent 
whioh might be substance or quality or action or 
universal. But Brahman is devoid of any of these, 
Hence he cannot be expressed in words, and 
hence cannot be the main import of all Shastras. 
It is said in the Veda that Brahman is known 
through Upanishads no doubt. But this can be 
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explained away. by limiting the statement a little 
and saying that he is known secondarily by 


(sauta) a derivative power ot the word. 


Or this very objection is differently stated. 
Brahman cannot be the import of ali Shastras. 
For the Vedas are infinite in number and eternal 
in time. It is humanly impogsible to arrive at 
the import going through all the innumerable 
Vedas. It is futile to epitomise a portion of those 
Shastras now available; for in the portions not 
avuilable to us we may get import contradicting 
the present one. 


When thus a strong objection is consolidated, 
the first part of it namely that Brahman cannot 
be expressed in words by their primary power of 
expression, is refuted by the present Sutra viz 
Sad: ATeIzy. While the second part will be 
attended to by aftararard. 


So the final objection is on the strength of 
evidence of all .Shastras you cannot prove 
Brahmen to be the cause of creation and others 
of this world and to be the abode of all auspicious 
qualities. 


Now this objection is explained away as 
baseless by the present Sutra. Here the word 
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Sata stands for its root meaning namely ‘Seeing’, 
which again means ‘Knowing’. Instead of saying 
that the word fafa iniplies its meaning, ‘Seeing’, 
Seeing is eaid to be its meaning with a purpose 
to show that there is direct connotational 
connection (or ; ower afaa) between the two. 


Then we come to the Conclusion. Brahman 
is expressible by word because he is the objeot of 
seeing or knowing: But gaia: has been interpreted 
as the agent of knowirg (by Shankar). This is 
not in Conformity wit» the Shruti which the 
Sutra follows. ‘ges ga&® (aa:). Here clearly 
Brahman is said to be the object of knowledge 
and not the agent of knowing. Besides the form 
of reasoning is, Brahman is expressible by word; 
For he is the object oj knowledge. Instead of 
‘Object of Knowledge’ ‘Agent of Knowing’ is 
made the reason and the opponent says that “let 
us admit Brahman is the agent of knowing; but 
let us not agree with the conclusion that 
‘Brahman. is expressible by word” In this case 
one who argues like this is not. reduced to an 
absurd position. So the reason is ‘the object 
(and not the agent) of knowing’s 


In Sutra we have ‘a ang’ ‘not inexpressible 
through word’ why this round about way of two 
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negatives to make one affirmative ? why not 
‘smga’ ‘Expressible in word’ instead? One reason 
is aa is expected to follow the Shruti on which 
it is based. Inexpressible nature of Brahma is 
described. ‘aug eens’. So the word ‘sag’ is used 
in the Sutra. Some go to the length of saying 
that the Sutra should have been ‘daa: areaaa’? For 
‘aa’ should be repeated here taking it from the 
previous Sutra; and q with aq means ała and 
confirms the advisibility of the new form of 
positive statement of Sutra instead of two 
negative statements. But all this stands refuted 
because Sutra should follow Shruti and Shruti 
says sasa. 

Now if Brahman is said to be inexpressible 
by word what harm is there? There is positive 
harm; because then Brahman cannot be the 
object of knowledge and it is the reason for his 
being expressible in words. Besides there is no 
invariable concomitance between cognisibility 
(the object of cognition) and verbal expressibility. 
Hence Verbal ivexpressibility cannot be proved 
by non-cognisibility. For there is no sound 
instance through which verbal inexpressibility 
might be proved by non-cognisibility- For all 
things are known to be cognisible. There is no 
noz-cognisible thing: So one shall have to run to 
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negative concomitance. That which is oognisible 
is proved to be expressible through words. The 
Dharma or merit of good deeds known only by 
the Vedas, is expressed by the vedic worda. 


It is again contended that cognisibility of 
a thing cannot prove its expressibility. A thing 
can be cognised through preception or infrence. 
But this sort of cognisibility will not lead to 
verbal expressibility. Is this the implication of 
your statement that expressibility cannot he 
proved. Or cognisility is not attained through 
primary meaning; but through secondary meaning 
or implication. So this sort of cognisibility of 
an object will not lead to verbal expression of the 
object. Thus do you object to its expressibility? 


The reply is simple. The first alternative 
is explained iu arexafara and the second alter- 
native is taken up for a suitable reply. 


The contention of Advaiti melts down to this, 
that Brahms is knowahble, though it is not 
expressible through the primary meaning of 
words. Yet Brahman can be expressed through 
the secondary meaning of the word. But this 
reveals complete ignorauce of the ways of the 
words both in their primary and secondary 
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expression of meaning. A word allows itself to be 
used in the case of an object secondarily only 
when its primary meaning is ascertained and the 
primary meaning is found unsuitable to the 
context. Under these circumstances we must 
assume that Vedic words would express Brahman 
as their secondary meaning But Brahman is not 
perceptible. Hence there would be curiosity 
to know what that Brahman is, which is the 
secondary meaning of the Vedic words. In this 
context Brahman is referred to by Vedic word 
and if that too is used in the secondary sense 
again third word ;should be used end this 
amounts to endless regress- 


Now Advaitin objects that even when 
Brahman is expressible by the primary sense of a 
word this endleas regress cannot he avoided. For 
between Brahman the object and the word which 
expresses it primarily there is the connotational 
link which requires two things to be linked. 
Hence the apprehension of the link requires the 
apprehension of the two objects to be linked- 


The word is perceived by the ear; but 
Brahman the object is known only through .the 
Vedas or Vedic word which again reqnires 
another word and that again a third and so on 
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and so forth. That is how infinite regress is 
found even when we admit that Brahman is 
expressed by a word in its primary sense. This 
is the gist of the objection of Advaiti against 
those who advocate Brahman to be expressible 
in words by this primary connotion. 


To this the rejoinder at large is to be found 
n Abhimanyadhikarana, A word that is deri- 
vative or yields meaning through the meaning of 
its constituant parts is as good as a sentence and 
does not require to establish separately the 
knowledge of relation between the meaning and 
the word. 


Raghavendra is very particular about re- 
moving doubts and objections that may possibly 
be raised in construing the text. afasda is such 
a word. This word means gaa only. Yet it should 
not be thought that afa is Superfluous; For sa7 
means a So the whole argument is clinched to 
be ‘if Brahman is not expressible in words in 
their primary meaning then no words even in 
their secondary meaning can express Brahman. 


Advaitin having lost every game is con- 
founded and excited. Just as a drowving man 
catches at a straw, so also he takes to any argu- 
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ment which, he hopes, would save him, He 
contends that the import of a sentence is the 
syntactical relationship that is found between 
words and this relationship is not directly or 
primarily expressed but is secondarily expressed. 
Now the reality Brahman is not the meaning of a 
word; but an import of a sentence. And this 
import is only secondarily conveyed by the words. 
Hence Brahman, being the import, is justified in 
being expressed secondarily. 


This contention is baseless; because just as 
the words primarily convey the meaning of the 
words so also with the same strength of primary 
connotation they convey the import of the 
sentence when syntactically related. Besides 
Brahman is not the import of a sentence. For he 
is neither relation nor is he related. A related 
object becomes a differentiated conglomoration 
and not a coordinated undifferentiated and 
integrated unity (Akhanda) That a judgement 
yields such Akhandartha is refuted previously in 
Jignasadhikarana. 


We do not object to using words in the 
secondary sense, at all. This complete relection 
of secondary sense in any context would lead us 
into difficulties of syntactical construing. For 
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the Meemansaka has a Sutra called kundapayi- 
nam Ayanam- In this there ia a sacrificial ritual 
Which is continued for a month. and is called 
Agnihotra- It is not Agnihotra but it is like 
Agnibotrae This is the secondary sense of 
Agvihotra which primarily means the daily per- 
formed Aguihotra. If thus secondary sense is 
completely boycotted we cannot have the usage 
of words in secondary meaning. Hence we allow 
words to be used in secondary sense. But our 
contention is that secondary meaning is allowed 
only when the primary meaning does not suit the 
context. In the case of Brabman the primary 
meaning is fully justified. Hense there is no scope 
for secondary meaning. Shrutioa like amarifrada 
that are quoted to prove Brahman’s inexpres- 
sibleticas allow Brahma to be cannoted primarily 
by such words as a@:. 

Again because Brahman is gaa or knowable 
therefore he must be araq or expressible. But the 
Advaiti argues that knowability is to be found in 
qualified Brahman but not in pure or absolute 
Brahman whom we want to prove to be expres. 
sible. A thing to work as logical reason to establish 
something must be found in the same place. 
Hence Madhva shows that vachyatva or expres- 
sibility and knowability are to be found in the 
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Absolute and not in qualified Brahman. This he 
shows in the next Sutra and now a proper in 
troduction is Instituted to that Sutra. 


That Introduction comprises the idealogy of 
the Advaitin regarding Brahman. Brahman, he 
conceives to be two; one is absolute and the other 
is qualified. The absolute is eternal pure, of the 
nature of consciousness, unfettered by nature and 
perfect. Coloured by Maya and under limitation 
which is false, Brahman becomes qualified, This 
qualified Brahman is an object of. Knowledge as 
described in Shruti. And if this object of know- 
ledge is inconceivable without being object of 
expression let the absolute Brahman remain 
unaffected by any of these things; and cannot be 
conceived as knowable, not being warranted as 
such, by any of the proofs. When qualified 
Brahman is proved to be knowable; it is qualified 
Brahman that is expressible- 


Now the Sutrakara faces boldly this sally of 
arguments of Advaitin, by the Sutra mosdara 
mza. The knowable thing is said to be am, aa, 
gaa and hence it is perfect Brahman or absolute 
Brahman and not qualified Brahman. Besides it 
is said this knowable Atma when approached in 
a spirit of unreserved surrender, leads one to 
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Moksha and hence the knowable Atma is Brah- 
man of the highest order and cannot be quali- 
fied Brahman. 

This same meaning is specified in the Sutra 
aaa This Atma which is enjoined to be. 
seen or Visualised is not mentioned as of the 
subordinate order or qualified Brahman. On the 
other ‘hand He ia accepted to be not of the 
subordinate order but Brahman of the highest 
order, But it is really a wonder that the Advaitin 
acoepts that Atma to be subordinate or qualified 
which is clearly to be seen as unlike ite Suoh 
perverted minds are really rare- 


A. doubt is raised by the Advaitin. In the 
3rd Adhyaya in the upasanapada even subordinate 
souls like the four faced Brahma and others are 
enjoined to be included as gods to be worshipped 
to attain Mukti or release. Hence even a quali- 
fied Atma can be resorted to find release. 
To this objection the answer is that they can be 
worshipped as the one of divine retinue and not as 
the principal Deity. The Brahman that is to be. 
visualised is Vishnu, the one and the supreme. 
He can never belong to the subordinate order, 
Thus the Atma to be Visualised is unqualified 
(by physical attributes) and of the superior order, 
and hence is expressible in words, 
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_ Now another reason is adduced to prove 
that the Brahman to be meditated upon is. not 
qualified but absolute or unqualified. Because 
this Brahman is said to merge in itself which 
implies that Brahman is perfect. This self- 
pierging and perfectness. are syntactically 
connected with unqualified Brahman alone. Hence 
these two reasons do riot in any way warrant us 
that Brahman is expressible. How is it then 
stated that self merging is another reason to 
prove the expressible nature of Brahman ? 


Only an intermediate step is eliminated here; 
and beree the confusion. That intermediate step 
is saaa. Both self-mergiog and perfectness 
no doubt are syntactically connected with Nirgu- 
natya. But these are Shruta or mentioned in the 
Shruti or Veda and hence they both prove the 
expressible nature of Brahman. 


But this explanation leads us to another 
deeper pit of logical fallacy. For, the main reason 
for the expressible nature of Brahman is that 
Brahman can be seen which is interpreted as ‘he 
can be the object of cognition born of the Vedas’. 
Now this sasata which is accepted as an İnter- 
mediate step is no more’ than the previous fanaa 
‘can be seen’. 


36 


In amaa Brabman is cited as the object of 
‘Vedic knowledge in general; while in saam 
Brahman is cited as the object of the perticular 
Shruti (quaz:) which expresses the nature of 
Brahman to be self-merging and _perfectness- 
Both these reasons now lead to the conclusion 
that Brahman is expressible in words. Hence 
saana or for the matter of that earaata is another 
reason for the expressible nature of Brahman. 
Hence there is this distinction of ‘general and 
particular’ which saves the argument from the 
fallacy of repetition or tautology. 


This ame argument should be applied in the 
case of the Sutra saata. Shri Madhva has already 
replied in his Bhashya on the Brahma Sutras 
that self-merging and perfectness cannot be 
conceived as attributes of qualified Brahman or 
Saguna Brahman. For Saguna cannot merge. in 
himself. Raghavendra respectfully quotes Tattva 
Prakashika of Jayateerth on this Bhashya. For 
the colourless and pure Brahman cannot merge 
in the coloured or qualified Brahman. Becaus® 
at the time of universal deluge do both Saguna 
and Nirguna remain unmerged or one merges in 
another? The first alternative of both remaining 
unmerged is. not possible; For that runs counter 
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to the Shruti that before creation nothing was 
there. In the second alternative the Saguna 
cannot reasonably merge in the Nirguna, as he is 
accepted to be merging in himself. Now Nirguna 
cannot seek merging in Saguna. For the pure, 
perfect cannot get himself contaminated by 
merging in Saguna. This is what has been argued 
in Bhashya by Shri Madhva. 


| Shri Madhva after explaining the line of 
interpretation of the whole of famfunct now 
gives the critical estimate of the line of inter- 
pretation of others especially that of the 
Advaitine. The Sutras, beginning from aa: 
amaa and ending with samsa, comprise the 
fmf. According to Madhva the Adhikarana 
is devoted to prove the expressible nature (ateaa) 
of Brahman. According to Shankara this Adhi- 
karana critically reviews the tenet of the 
Senkhyas that Pradhana, (and not Brahman who 
is endowed with Omniscience and Omnipotence) 
is the cause of creation and other things of the 
universe. For Brahman is deprived of the power 
of knowledge and action in general. This power of 
Brahman could have been inferred, had he been 
edowed with that, from the effects or productions 
produced by those two powers. But Brahman 
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refuses to submit himself to any change or 
modification. Raghavendra quotes Bhamati, the 
famous commentary on Shankar’s Bhashya- 
aafaa aasam: aanfiaafami 
amaaa dwa: «Brahman has no powers of know- 
ledge and activity and is changeless and remains 
unmodified. But the powers of knowledge and 
activity are some what possible in the Pradhana. 
For it is capable of modifying or evolving and 
is consisting of the three qualities; And can be 
explained some how to have knowledge and 
activity, as its evolutes. But Brahman is pure 
consciousness, cannot evolve himself into know- 
ledge or activity, being one and changeless by 
nature. Hence insentient Pradhana is the cause 
of the universe and not intelligent Brahman. 


To thie objection. according to Shankar, 
Sutrakara rejoins that the cause of the universe 
is intelligent Brahman and not primordial Matter 
which is insentient. For Veda does not propound. 
an imsentient matter to be the cause’ of the 
universe. Besides the cause has been endowed 
with the power of ‘Seeing’ which is compatible 
with an intelhigent cause. This seeing is not figu- 
rative and Secondary; for Atma is read in its 
context; Atma is sentient and sentient Atma 
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cannot be the essence’ of insentient Prddhana. 
Moreover that Atma is said to be identical with 
Swetaketu; And this intelligent Swetaketu can 
never come to be identified with Pradhana- ‘This 
‘Atma is never used in a secondary sense referring 
to pradhana. For one devoted to this Atma is 
said to realise Moksha. So the Atma must be the 
sentient Atma; because he is said to be Atma the 
chief one and not Secondary or subordinate: 
In the same manner, self merging is possible only 
-in the case of chetana Atma. Besides Vedes give 
us to understand consistently that Atma is the 
cause. This pure Chetana is some how to be 


supposed to possess knowladge and activity 
though Atma is unmodifiable. 


This is the stand point of Shankar in the 
interpretation of gavafusta, But this interpreta- 
tion is not reasonable as it is not warranted by 
the wording of the Sutras. For instance the word 
aay may mean 1) Beyond the reach of words 
2) inexpressible in words 3) Beyond the reach 
of Vaidika words or 4) not expressed by Vaidika 
words as the cause of the universe. Sankhya 
Sutrakara does not admit Pradhana to be ang in 
any of these meanings: . 
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In the first alternative ‘Beyond the reach of 
word’ dees he mean ‘non-existent’ or ‘warranted 
by other instrument of knowledge’. Now to prove 
the non-existent nature of Pradhana, $84: cannot 
be adduced as reason. In the same way even the 
second alternative of ‘being warranted by other 
instruments of knowledge’ also the reason gata’ 
cannot be adduced. In the original second alter- 
native of being inexpressible in words’, it cannot 
be argued that Pradhana is not the cause for it is 
inexpressible- For Brahman that is inexpressible 
is accepted as cause of the universe Advaitin. 
In the third and fourth alternatives of not being 
expressed in Vaidika words or not being expressed 
in Vaidika words as the cause of the universe, 
you find that Pradhana is not propounded by 
vedant is to be proved on the strength of the 
reason that it is not expressed in the vedant 

- which reduces the argument toa silly form that 
X is Y because X is Y. : 
\ 


Now let the interpretation of the Sutra be 
any thing. We may concede it. for argument’s 
sake. But let us look to the context of fafaga. 
it is asserted that the whole of the Shastras 
(aqamaa) is to be shown as having the one import 
of Brahman. In this éentext of Samauvaya or 
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having the same import, ‘Brahman being expre- 
ssible in words’ or sgateata is required to be proved 
first; For Samanvaya of Brahman does entirely 
depend upon its being expressible in words. 


Shri Raghavendra gives the gist of the 
argument thus :- In this Adhikarana the Advaitin 
drags in the sankhya system as affording the 
opponent’s view. Refuting his stand - point 
Advaitin passes his judgement. If so in the Vedic 
statement atadian anata. The word wq does not 
allow Pradhana to be the cause of the universe; 
but qualified Brahman would be the modifiable 
cause 1) Does he interprete the Adhbikarana on 
this line ? or does he argue out that the present 
Shruti would prove the qualified Brahman to be 
the agent-cause of the universe: 2) or does the 
Advaitin contend that pure Brahman is the locus 
of the illusion of the world. 3) ? These are three 
alternatives possible in the interpretation of 
Advaitin. A fair and critical review reveals that 
none of these three can stand the test of 


verification- 


The first alternative and the second are not 
tenable because the qualified Brahman cannot 
claim to have that existence which is stated in 
the Shurti altean aia Besides in the previous 
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Sutra (aqamaara) it is posited that Samanvaya or 
inter pretational fulfilment is achieved only in 
pure and absolute Brahman and not qualified 
Brahman. Hence here also it is pure Brahman 
that is meant and not qualified. Hence the first 
altenative is not sound. In the second alternative 
there is no compatibility between the. objection 
and the rejonder. In the objection Pradhan is 
proposed to be the material or modefiable cause 
and in this context if Brahman is proved to be 
the agent—ceuse ther would be no consistency or 
compatibility. Inthe same manner when Pra- 
dhana is proposed as the material cause the reply 
that Brahman is the locus of world illusion is 
also not compatible, ia the-third alternative. Thus 
Raghavendra shows the direction as in chandrika 
which we are to follow. 


Ww. 
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Raghavendra gives us sometimes a taste of 
grammatical derivtion. Acharya uses the word 
qoia with reference to Brahman, who is said to 
be like an ‘ocean’ (aña) on account of the iunu- 
merable attributes he possesses. Now aoa is used 
in masculine gender. But here it is used in 
neuter gender. This discrepency is explained in 
a highly technical manner. awa must be under- 
stood as ada gq (sarng mam} is Panini Sutra 
aod a Vartika on that is aqsrfagfeter: Raq ara. 
To ail unaugmented forms by termination faq is 
suffixed in the sense of ‘behaving or acting’? 
Thus there is faq after arr (smta-+fary). Words 
followed by aqazq. and others turn them into 
roots: And in the conjugational tenses the 
termination ff is affixed and we get adaf and its 
genalive case is aiaa: Now after radical form 
aga, by another Sutra there is the termination 44 
and in the place of both a there will be one a 
only. Hence we get aofa ‘meaning ‘behaving like 
the ocean’) an adjective qualifying Brahman. 
So ata is used in the neuter gender. 
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Anandamayeadhikarana 


Raghavendra justifies the recapitulation that : 
is done at the beginning of the new Adhikarana- 
Brahman was confirmed to be the object of: 
investigation and constaut meditation. To have 
a clear concept of Brahman, for such mental 
operations, next Sutra supplies the definition that 
he is the source of universal creation and 
destruction- Suspecting some other sources of 
universal creation, it was proved that all such 
statements ultimately posit and prove Brahman 
to be the sole cause of creation. Now the further 
portion of this work (Brahma Sutra} must be 
dedicated to remove the objection of impossibility 
and impropriety of all Shastras propounding 
Brahman as their highest import. But Madhva 
says in Anu Vyakhyana that the further portions 
of this work are meant to explain and elucidate 
the theory of Samanvaya. This discrepancy is 
explained away by restarting the whole chain of: 
arguments that has preceded, in the light of what 
follows. Brahman the object of investigation is 
distinctly disgnished from ali other objects by 
giving its definition and producing evidenées to 
that effect. When it was doubted that some 
evidences prove other things as the cause of 
creation and thua the definition of Brahman ove! 


45 


pervades objecte other than Brahman, the 
Samanvaya Sutra came to the help and averted 
this mishap. Brahman was stated to he the sole 
import of all Shastras, which others canxot justly 
claim. ‘But when Brahman himself was denied 
this exclusive claim, fecafayzr came to the 
succour'and reestablished its divine monopoly of 
being the sole import of all Shastras. Now the 
investigation of an object is not anything more 
than the building up of its definition and its 
verification by available evidences. When this 
has been already done what purpose is there to 
be served by the next Anandamayadhikarana ? 


This doubt is cleared by taking the following 
facta into consideration. We do admit that 
nothing is left in the presentation of the complete 
coneept of Brahman. Still all Shastres, in their 
primary way of connotation, being strengthened 
by the help of canons of interpretion like 
Enupciation and conclusion’, directly connote 
Brahman as their main import. This syntactical 
fultilment that was announced in the Sutra 
aq aaraqqq, is taken up and established in 
the whole of the beginning from amenaienara. 
Reghavendra succintly puts the definition of 
‘import’ as aawa which means ‘that about which 


— 
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there is the statement.’ Which he further 
elucidates as ‘that which intends to import valid 
knowledge of an object.’ | 


The Sutra qanama simply enunciated. 
the fact that Brahman is the main import of all 
the Shastras. Because all Shastras mainly and 
directly treat Brahman only- But another might 
object that a thing other than Brahman is the 
main import; for the canons of interpretation 
support the cause to be this other thing. Under 
these circumstances we shall have to inspire 
confidence in the readers that Brabman to be the 
cause is right because it is the most rational. But 
one may reasonably object why this explanation 
did not follow immediately awaaaeag and why 
was there discontinuity or diversion. 


Admitting diversion but justifying it because 
it is purposeful it is stated that until Brahman is 
proved to be expressible in words he cannot be 
proved to be the import of all Shastras. To prove 
the expressibility of Brahman other Sutras like 
aarme and others are allowed to intervene 
between TUNA and MAINDA 


In the original Verse of Anu Vyakhayana 
the word zaifaat is used; and.it is one word and 
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does not brook any stop in the body of the word 
while reading its letters. But the recitation of 
verse requires us to stop after gafa and to read at 
with the followiag word as mena. This amouuts 
to a fault in Versification. 


Jayateerth tells in brief how this objection 
of yatibhanga should be removed. Raghavendra 
explains that fully. Yati means cessation or atop, 
If stop comes at the end of Pada it does not 
amount to a prosodial defect called’ Yatibhanga. 
Panini enjoins jn his Sutra (earfey aagana) that 
before terminations beginning with g and ending 
with , and not being technically called ATA AEATA, 
a word is technically called Pada. Here in 
guifaar, aris a termination of this type and hence 
the word gefz before this termination is called 
Pada and afa coming after Pada does not amount 
to a Prosodial fault, as it does not occur in the 
body of a Pada. Raghavendra quotes Vritta 
ratnakar in support of his view, in respect of the 
meaning of yati (afafasazafam) yati means 
cessation). Then he quotes Dandin that yati 
means cessation at the right place in a Verse. 


Now the topic of the Chapter or Adhyaya is 
taken up for discussion and settlement. In such a 
context the view of the Advaitin also is critically 


48 


reviewed and rejected as uncritica!, inconsiderate 
and irrational. 


Ascording to Advaitins Brahman is of two 


kinds. One is qualified and is the meaning of 
words and the second is pure and Absolute and ia 
not limited by the meaning of words, When the 
knowledge of pure Brahman alone leads to Mukti 
where is the necessity of a qualified Brahman ? 


Under the influence of Avidya one Brahman 
is hypothetically divided in to Master and disciple 
worshipped and worsbipper and so on and so 
forth. Thus upasana or worship goes on. But 
when Brahman sheds all the adjuncts and stands 
in naked absolutism and purity fit for knowledge 
tending to Mukti, He is pure Brahman. 


All this sort of theorising is unwarranted and 
irrelovant- For, the reconciliation Advaitin 
sought, between Vedic statements of qualified 
Brahman and Absolute Brahman does not appeal 
to reason. Accepting of Qualified Brahman for 
the knowledge of absolute Brahman is inconsi- 
stent as both of them are diametrically opposite 
in nature. Hence one cannot be the means of 
the other. . . 
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‘But those who contend for: one type of 
Brahman shall have to account for the variety 
of descriptions of Brahman we meet in the Vedas: - 
All these different statements are made to find 
reconciliation in the unity of Brahman, in the 
whole of the Adhyaya- There are different basic 
facts on which stand this apperently irreconoi- 
liable statements about Brahman. Different 
types of basic facts are assigned to different 
Padas of this Adhyaya.- 

In the mean while you will enjoy to read 
how Raghavendra explains certaia popular 
sayings like arajafaaenuaga: ‘Thieves are greater 
in number than the traders in the markev’ But 
the word ar¢ is in singular number and means 
‘a rich man’; there is nothing wrong if there bé 
one or two pick pockets as against one trader- 
So in order to bring the real beauty and charm of 
the popular saying Raghavendra takes ari as a 
collective noun which. means “A group of 
traders who have met in a place appointed by 
them on a fixed day like Sunday or any other 
day for the sake of trading.” If the thieves are 
in greater number than the whole. group of 
traders, they are defeated in’ their purpose of 
thieving, as they are soon detected. “So also if 
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an author indulges in diversions more than in the 
main topic of the book, the author will be 
defeated in his purpose as there will be no main- 
topic at all. For the diversions in composition 
will be random shots missing the maia target. 


Brahma Sutra in the first Adhyaya takes for 
-consideration the topic of universal reference of 
all Vaidika words without any exception to 
Vishnu alone. This is knowu as Samanveya 
which means allusion of a word to an object 
through its meaning- Badarayana in his Brabma 
Sutra proves. that all Vaidika words have 
reference mainly to Vishnu alone. Now these 
Vaidika words are of four kinds: 1) Words that 
are known to refer to Vishnu alone 2} Words 
that refer to other objects than Vishnu 3) Words 
that refer both to Vishnu and to other objects 
and 4) Words that refer only to other objects. 
These words again are of two types: Some refer 
to qualities (Adjectives) and others refer to 
objects with qualities. (Substantives). 


Now first, words connoting substantives i. e. 
obejects with qualities like artana and words 
connoting qualities like arta are taken up for 
review: Now both kinds of words are popularly 
known to refer to other objects than Brahma or 
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Vishnu- - For arizaq is in general one who is fully 
blissful not any one in particular. The termination 
aag shows that blissful one is any one other than 
Vishnu. In.the same manner words like ‘Bliss’ 
or Ananda cannot refer to Brahman who is 
‘blissful’ or full of bliss. Hence the word aria 
also is popularly known to refer to any other than 
Brahman. l f 


Now Quality and qualified are one and the 
same; yet thrre is no promiscuity in the use of 
bliss and blissful. For though there is identity 
between the quelity and qualified, yetrelying upon 
some intrinsic distinction they are spoken of as 
one different Trom the other. This self - differe- 
ptiating capacity of a substance is known as 
Vishesha and it is fully treated in the Bhaktipada 
of Brahma Sutra. 


{f'attributes (qo!) are shown ta refer to 
substantives relying upon Vishesha as shown in 
Bhaktipada, why should it be unnecessarily 
introduced here in Anandamayadhikarana? To- 
this objection the reply is that when substantives 
like aiana are successfully shown to refer to 
Vishnu then aida also is proved to refer to 
Vishnu. For that no seperate Adhikarana is 
necessary: But substantives like mdea7 must be 
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shown to refer to Vishnu and that required the 
present, Adhikarana. 


The suffix mayat in Anandamaya has been 
prescribed three meanings 1) identity 2) modi- 
fication and 3) predominance. Now body is the 
modification or production of Anna or food. 
‘And others’ includes. bodies made of vitality. 
This body that is the product of food is like the 
box in which Jeeva resides. If the body is white 
Jeeva residing in it is called white. So also 
Jeeva residing in body that is the product of 
Anna, is called by the name of “product of 
Anna.” So the Purva Paksha is that Annamaya 
and others signify jeeva or sonl that resides in 
Annamaya body, a modified product of Anna 
and not’ Brahman as it is changeless and free 
from mutability or Variation. 


. Upon this Badarayana in his Sutras lays 
down that Anandamaya is Hari himself, and not 
Jeeva. For it is repeated again and again- 


Raghavendra shows his skill in filling up the 
gaps left in the original. Badareyana simply 
‘states Anandamaya without any predi- 
cation. A subject without predicate carries 
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no meaning. So Jayateerth supplies that Predi- 
cate and completes the statement, ‘Anandamaya 
is Brahman’ But this supply of predicate is arbi- 
trary and unwarranted by the text. Hence 
Raghavendra justifies this filling up of the zap 
by Jayateerth. He admits that there is no word 
like Brahma in the Sutra text. Yet this Sutra is 
there to expand and explain the Samanvaya 
Sutra [aqar amma]. Therefore the pronoun aq [that] 
is understood ia this Sutra and in all tbe Sutras 
in this Adhikarana and in the whole of Adhyaya 
dedicated to Samanvaya [application of every 
word to Brahman in the special primary sense of 
the wise], That aq means Brahman Hence it is 
not wrong to suppose that the word Brahman is 
understood after Anandamaya. 


Now Raghavendra explains the fall impli- 
cation of the phrase ‘on account of repetition’. 
This means ‘on account of the repetition of 
Brahman’, We must know in what context 
Brahman is repeated. Brahma is repeated in the 
five contexts of Annamaya Pranamaya Manomaya 
Vijnanamaya and Anandamaya Repetition is 
there only when all Brahmas mentioned in these 
five contexts are taken together, but not in a 
single context. For though in the context of 
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Vijnanamaya and Ananéamaya there is repetition 
in single contexts; yet in the remaing three 
contexts we do not find Brabman repeated in 
single centexts, This interpretation is corrobo- 
rated by tha statement made in Sanyaya 
Ratanvali that in every context Brahman has 
been the predicate once. 


Raghavendra often quotes Chandrika in 
corroboration of what. he says regarding certain 
interpretations. The discussion goes on in this 
fashion. Brahman is nos Anandamaya. For the 
suffix we means ‘effect’ or modification so the 
statement means that Brahman is the modifi- 
cation of Ananda. But Brahman is conceptually 
immune from modification. So wag is the first 
objection to call Brahman, Anandamaya. ‘This 
objection includes other objections like ‘otherness’ 
‘diff-rence and ‘embodiednese’ shown in the 
objector’s argument or gaa The reply to the 
objection of modification is that wag means 
‘Predominance’ and not ‘modification’ as the 
objector has taken it to mean. Now Predomi- 
nance which is a reply to the objection of 
modification is also a reply to the objections of 
‘otherness’ ‘difference’ and ‘embodiedness’. Alt 
this is treated in detail in Chandrika. 
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Sometimes Shree Raghavendra takes cogni+ 
sance of seeming irregularity in grammar. A 
compound word fa: dat: iv ueed in Anuvyakhyana. 
This seems to be irregularly compounded. ‘There 
are two. words in Sanskrit for ‘Boundry line’. One 
is faq and another is dar and both are faminine: 
Now the word ‘dw ends in q and by a Sutra, & 
word ending in q takes ṣẹ in fatainine. Yet a 
word ending in a is prohibited from doing so. 
mag terminates with q and discards siq. There- 
fore the compound should be fiña: and not 
fa:war:. But Amara gives a synonym dat for Mat 
and fardtar is a compound correctly formed acco- 
rding to rules of grammar, with thes word ÑaT 
which is formed with the termination sq affixed 
to dtr. | 


There is an objection raised against Ananda- 
maya being Brahman; because Anandamaya is 
said to be the tail or limb of Brahman. A 
name for the part cannot be the tail or limb of 
Brahman. A name for the part cannot be the 
name of the whole consisting of paris. 


To this objection the rejoinder {is that ‘one 
and the same word can be used to signify both 
part and whole in the case of Brahma. For Bra- 
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hman, being au integrated whole without: any 
divison, has part and whole identical, with each 
other.. According to a quotation from Aitareya 
different forms emanate from the original Nara- 
yana and Vasudeva, like different figures chisalled 
out from jewels, and play in cosmic activities 
resplendent with bright and beautiful personali- 
ties both as parta and as wholes Hence it is a 
paradoxical truth that both Part and whole are 

equally perfect and complete. - Hence itis true 
that both Brahma and limb of Brahma are Ana- 
ndamaya 


But in Tapaneeya upanishad .Rudra is said 
to be Brahma and Over Lord, or Over Lord of 
Brahma. So Vishnu cannot be Brahma. This 
meaning depends upon the dissolution of the 
compound senfasfa: The meaning that is now 
derived is from thé dissobution of the compound 
as Karmadharaya or Tatpurusha-. it is also 
possible to dissolve it as Bahuvrihi ‘Then it 
means Rudra is one who has ‘Brahma as his Over 
Lord’. If we accept this compound there cannot 
be any inconsistency in accepting Brabma as 
‘Vishnu and Anandamaya as Brahman. 


But what is there to determine that it is 
Bahuvrihi and no other compound ? It is ‘the 
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accent that determines the compound. Because 
the last syllable of Brahman is a mixed accent 
(Swarita) hence it is Bahuvrihi. Raghavendra 
explains how the accent is Swarita. Brahman 
ends in the termination afiq. This termination 
is fişa- Then the first syllable Bri is udatta or 
accute in accent. Then in the termination afiq 
the syllable 4 is auudatta grave accented or low 
accented or aqai- Swarita comes in the place of 
anndatta coming after udatta. Therefore Brah- 
man ends in Swarita. i 


Therefore sanfasfa can neither be Tatpurush 
nor Karmadharaya Had it been so Brahman 
would have anndatta accent on the last ayllable 
and there would have beea no Swarita, on the 
last syHable of Brahman. 


We do admit that the first member of the 
‘compound haa the acute accent on the last 
syllable; still why should it be Bahuvrihi com- 
pound ? Because, in Veda, in eaaa: qia, Fata: 
is a Bahuvrihi compound and io ¢z there is the 
termination <4 and hence the first syllable of ‘gz 
is Jara and a in qq is qaraq aad these two together 
form a æfta on the last syllable of ¢x- Hence it 
is Bahuvribi. 
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This refers to the famous invocation of 
Tvasta who begged for a destroyer of Indra, but 
while reciting the invocation he used #234 
with Swarita on the last syllable of the first 
member of the compound. This Swarita made it 
a Bahuvribi compound. There zaa meant ‘One 
who has Indra as punisher or destroyer’ of 
Vritra. 

So this finally settles that in Bahuvrihi the 
first member has Swarita accent on the last 
syttable. This rule is upheld by Anushasana 
also. In Nayachandrika this rule is still more 
made clear that if both members are in masculine 
gender and form a compound with the first 
member having Swarita as accent. on the last 
syllable thea the compound is Bahuvrihi. 


But the grammarians find this rnle violated 
in places like ata@arau: which is dissolved as arira 
adt agaa and is. Karmadharaya. Yet the first 
member of this compound has a mixed or Swarita 
accent on the last syllable. For the word ar is 
derived from the root =Œ to go with termination 
wq and this termination is accented with Swarita 
Having this termination at the end the word a 
becomes a word having Swarita on the last 
syllable. 
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But another Sutra (antaen) enjoins that the 
last letter of the compound is udatta or acutely 
accented; and except this vowel all other vowels 
are accented aaa low. Hence the 4 of the 
compounded aĵ is not accented Swarita. 


This is not a sound objection. In the sixth 
chapter of Grammer in second section it is stated 
the word ur? coming before am and Fart has the 
accent Swarita on the last syllable. Hence in the 
Karmadharaya compound, as stated before the 
word am has a last syllable accented as Swarita. 
So there is violation of the rule that in Bahuvrihi 
alone the first member has its last syllable 
accented as Swarita, This violation is called 
Anvaya Vyabhichara. In Anwaya Vyabhichara 
the concomitance of two positives is Violated’ in 
Vyatireka Vyabhichara it is the concomitance of 
two negatives that is Violated. The compound 
gararfiafeega: is Bahuvrihi. Yet the word waarft 
has the Jast syllable accented as udatta and not 
Swarita as stated above.. 


But really there is no Violation of the rule. 
For the rule that a Bahuvrihi has a first member 
having the last syllable accented as Swarita is a 
general rule or Sutra. But the instances of aĵ 
war and others are particular instances of 
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violation and hence the general rule is not 
violated. 


Hence warifarfa: cannot be Tatpurush com. 
pound. Had it been so the last syllable of the 
compound would have been accented udatta and 
all other syllables would have been accented 
Anudatta- And hence Brahman would not be 
Swarita as it is now recited with Swarite on its 
last syllable. 


In Tapaneeya Shruti the sentence taken for 
discussion is #a Be It agr gad HonfiTay + Beda 
fena ant Aaf After this we read aanfrsfa: 
samsa: 1 And we have settled that warfacfe: 
the predicative adjective of Rudra is a Bahuvrihi 
compound and hence Rudra is subordinate to 
Brahman or Vishnu. Therefore in order to avoid 
the defect of repetition and for the sake of 
consistency with aanfasia: the former part has 
one substantive and the latter part has another 
substantive. So the whole construction runs 
thus :— Sadashiva who is Urdhvareta, Shankar 
and Neelalohita contemplates Brahman who is 
Rita and Satya. These two qualities (Ritatva 
and Sattyatva) belong exclusively to Vishnu and 
not to any One else. 
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Brahma again is construed with Vishnu 
in its highest sense and in is lowest sense it may 
may be construed with others. Whena word is 
capable of being construed with another word in 
its highest sense we should not stoop down to 
construe it with others in its lowest sense. That 
is prostitution of worde. And such prostitution 
is justified only when there is a deadlock of sense 
created by its use in the highest sense. 

The highest snse is primary and the lowest 
sense, secondary. Now the whole discussion is 
again raked up for a critical review from another 
angle. And this review buills up a now objection 
to be refuted by the next Sutra- 


faareaarafatanraaia 


Annamaya and other allied words de not 
describe ParaBrahma. For the termina‘ion aaz 
signifies ‘modification’ and Brahma is not a pro- 
duct of Anna. Tucompatibility of construing 
Brahman with Annamaya in this sense, need not 
drive us to accept another meaning of ayz. For 
Brahman may be taken in its secondary meaning: 
To refute this argument the next Sutra is intro- 
duced, which is quoted above. 

Raghavendra explains Panini Sutras quoted. 
The Sutra is spaqaħaaz. Mayat- termination is 
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used in connoting the meaning ‘introduced with 
predominance.’ 

Now Shankara states that’ Annamaya and 
others signify the five sheaths of the soul. These 
sheaths are body that is different from soul, vita- 
lity, mind, intellect and Bliss, ‘These bodies 
might be products of food. Yet Vital airs and 
others cannot be probuct of Vital airs. This 
shows that amz in sag is not used in the sense 
of ‘product’. For Vital airs cannot be products 
of Vital airs. So aazin such a context means 
‘itself’. If srt means secondarily ‘air’ vitality 
might be the product of air. Still in such inter- 
pritation one shall have to take recourse to seco- 
ndary meaning in preference to primary meaning- 


wa is derived from the root #q to eat. wad afa 
in the sense of object, afe ef in the sense of 
subject aq is used. Then in the place of =, 4 is 
substituted and is doubled. Thus we get the form 
of ITR. 


Even then Brahman cannot be Annamaya; 
For, if waz means ‘predominance’ it implies the 
existence of nonpredominent element also’ 
For example ‘A Village predominently inhabited 
by Brahmins’ means also ‘a village inhabited by 
others in less number’. But take some other 
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example like ‘the sun is predominently lustrous’ 
‘means ‘the star is less lustrous and relatively the 
sun is predominently lustrous.’ So also Brahman 
is free from misery and hence Brahman is 
prodominently happy looking to the little happi- 
ness of soul. Thus we can explain such 
constructions as Brahman is Anandamaya- Men 
of other Schools also admit that an adjective 
qualifiying a sbstantive does not allow an adjective 
contrary in meaning, to qualify the same 
substantive. 

There is a dividiug principle inhering in an 
undivided and indivisible whole- On the strength 
of this Vishesha one and integrated Brahman is 
said to be differently Anandamaya Pranamaya 
and others, though remaining the same- 

Again a part of a word means the whole 
word. wa means Hae. So also saifaccta is the 
same as sdifa:; For itis used so. But these are 
not used as synonyms. Fad they been used so 
then waq and wags also might be synonyms. 
But they are not so. Only by context we use 
one word (a part: ia the place of another word 
(a whole). Therefore ax and wama are one and. 
the same. But they are the same because 
essentially both are one and the same. 
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Tea 

Now another reason is adduced to show that 
Anandamaya means Vishnu and mayat means 
Predominance. The reason is that whatever 
Brahman does, he does with joy and cheerfulness 
which are perfect and completely unalloyed. 
Hence Brahman is Vishnu and he is Anandamaya. 

Now for another resson also. Annamaya with 
the other four is Brahman. yaris qi or perfect. 
Hence za is qiga or perfectiy happy. So he is 
Anandawaya- ; 

aiats 

Still for another reasen Anandamaya and 
others are Brahman. In Shruti itis stated that 
one who knows Brahma attains qz (aafaardtfar?) 
which is nothing but ParaBrahma mentioned in 
the first part of the sentence. For qz suggests 
the object of attainment or realisation. And not 
an adjective qualifying Brahman. Had it been 
an adjective then ‘Brahman’ shall have to he repe- 
ated with 7% and there is no sign of this implica- 
tion- This dubt is cleared by stating that kno- 
wledge of Brhmad leads to absolution or Moksha 
and the object of this Moksha-yielding knowledge 
is Brahman alone and no other. This fact is 
corroborated by ata fagta aaa xa waft [one that 
has known him be comes released-] 
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Thie very Brahman is described in Shruti as 
(a4 ata sa) of the essence of truth and know.’ 
ledge and eternal (having ‘no end). This is the 
exclusive quality of Brahma and hence the 
hymnical statement thet one knowing Brahman. 
attains Para refers to ParaBrahma, 


Then the question arises as to what is the form 
of Branman that is known, whether it is perfect as’ 
suggested by the word Brahman or imperfect 
as implied by Sakshi_or the knower. qu or perfeot- 
ness or wholity here means all pervasiveness or 
immeasurableness- The form of Brahma that is 
known- is it imposed and found identical with 
Sakshi or some thing superior and supreme 
impelling all to activity ? 


To answer all these quarries the hymn or 
mantra states that Brahman is all pervasive and 
yet due to its wonderful capacity adjusts itself to 
the limited dimensions so that the soul might pe- 
receive him. Thus Brahman becomes immanent 
source of activity of all sentient and insentient- 


Further the hymn makes it clear that attain- 
ment is not mere contact nor is it identity with 
Brahman. But it is perceving him in his spiritual 
residences like Swetadweep, remaining utterly 
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different from him- At that time the soul is 
manifested with some qualities of Rrahman like 
fully satisfied desires (asm). 


Now we must know what reference has this 
to the point at issue. Three qualities of Bra. 
hman are mentioned of which one is wa which 
means the principle that actuates the world to be 
manifested. This justifies the statement that 
Brahma is Anonmaya and Pranamaya. Ragha- 
vendra explains the grammetical: derivation of, 
Satya to yield the present meaning. Even the. 
five elements are galvanised into creative activiy: 
by the immanent principle of Brahman. For it: 
is the Source of existance and activity and others. 
In the same manner am and ava explain the fact. 
that Manomaya and Vijnamaya and Anandamaya 
are Brahman. 

l aaATITTTT: 

So long Badarayana in his Sutras propoun- 
ded who Anandamaya and others are. They are 
not others like soul, or body, or matter. For that 
entails incompatibility. No one who knows 
Annainaya is assured of Moksha; Hence Anna- 
maya must be Purusha er Vishnu. And the 
knowledge of any other does not lead to deathless 
state. 
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From this Purusha or Hari Akasha or Sky 
comes out This element Sky has creations of 
four types. Akasha comes into existence means 
the physical element Akasha and the immanent 
deity Ganapati: Then its body (body of Ganapati) 
and the inner controller Hari.- All these four 
are called Akasha. From such Akasha Vayu is 
born means Physical wind its immanent God, its 
body and its indweller and controller Hari: 


An all round survey i is taken by Shri Ragha- 
vendra to prove irrefutably that Annamaya and 
Others are ParaBrahma only. But one Purusha 
is called- Annamaya, yet this is Atma and 
Atma is no other than Brahman. ` Hence Moksha’ 
is to be obtained from the knowledge of Brahman 
characterised with essential truth, knowledge and 
éternity. Now Atma no doubt is reférred to 
jumping over elements and elemental produ- 
étions only with the excuse that words begi- 
nning from Atma and ending with Purusha signify 
primarily Hari only. Nor can it be objected that 
Purusha or Iswara cannot have any birth at all- 
For birth means manifestation: in the case of 
God or Brahman. This interpretation of birth 
is accepted ` in the case of words beginning from 
Akash and puding with Purusha in the third Pada 
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of First Adhyaya- In the same manner in the 
-Dyubhvadhikarana Hari is said to have 
manifestation in the place of birth; Akasha 
through the convention of the wise and the highest 
interpretativs method means Hari primarily. In 
the Jyoti rupa kramadhikerana, in the Sutra 
Kalpanopadeshat many meanings are justified, as 
Nigama Nirukta Nigantu and Vyakarna give 
meanings other than Vishnu to words through 
the interpretative method of derivation and co- 
nvention- Thus when both Hari and other me- 
anings are possible accepting Hari to the exclu- 
sion of other meanings is not unjust- For Hari 
is the highest primary meaning: | 


In the same manner in the Bhaktipada in 
the ‘Arupa Vadeva Adhikarana, there is one 
Sutra sarrasadaedy. just as we say that there ig 
no light in the honse even when there is light. 
from the eyes of persons in the house if there is 
no light from outside, so also, as Vishnu has 
no physical body though he has a body of a 
sort (spiritual) he is said to be a bodiless man. 
Because his body is super natural and different 
from physical bodies, he is called so. Therefore 
the Shruti which tells he is bodiless is stil 
reliable. 
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So Annarasamaya is to be taken in its 
etymological meaning. Rasa is sara or essenee- 
Anna is one who consumes all ultimately it 
means one who cosumes most and such a one is 
Hari alone. 


_ Now in Annamaya Prakarana, one who 
knows, Annamaya is said to get Moksha. But 
obtaining of Moksha is not clear here as it is clear 
in Pranamaya Prakarana. By extending the 
results of Pranamaya Prakarana, in the Mano- 
maya and Anandamaya also, the knowledge of 
Brahman leads to Moksha, 


dafa erai one knowing him (wili 
perceive him) and. get Mukti. fafstar having 
known is perfect participle. In Sanskrit zr is 
the termination’ of the gerund and it is used 
when two actions are attributed to the same 
agent; the verb referring to the action that has 
happened prior to another is used with the te- 
rmination er (war qam: gaara). Here fafzear 
refers to one action of knowing and hence a 
verb referring to another action viz seeing Raat 
must he understood. Knowing and perceiving 
are actions attributed to the same agent; and 
of these two knowing has happened first and 
hence is used with wr One having known him 
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‘pets Mukti. í 

Now Shankara contends that Jiva or Soul 
is Annamaya for it is said to be the product of 
food. But Vikara or change is not of the same kind 
in all the five. In the first it is really Vikara or 
change is not of the same kind in all the five. In 
the first it is really Vikara or change or product; 
In others itis yqrfa or condition which limits; 
just as the all pervasive ether is limited by the 
house; So also the soul limited by the upadhi of 
Prana or Vita] airs is Pranamaya, and so on. 
These five refer to a sort of body that encases the 
Souk . 

Besides there is another reason, Contends 
Shankara, why"Annamaya is the Soul and not 
Brahman. Annamaya and others are said to have 
a body [residing in a body] in the Shruti. An 
embodied Sou) will have his likes and dislikes. If 
Brahman were to be annamaya, he must have a 
body subjected to dis union with pleasures and 
union with pains causing great acute suffering. 
But God is endowed with immunity from all these 
things. Hence Brahma or God cannot be Anna- 
maya and others. 

So Adwaitin has come to the conclusion that 
Annamaya is Soul and not God. But the shea- 
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ths like bodies also are called Annamaya. Really 
speaking, the Advailin says, that the Soul alone is 
Annsmaysa on account of the limiting condition 
of the body that encases it. So this Annanda. 
mayatva is not Primary but Secondary in the 
Soul. Now why goin for a Secondary meaning 
when primary is easily available. Hence the 
bodies of Soula are Annamaya and Pranamaya 
and others. In the context of purification and 
prayer, the meaning of body agrees better, than 
the Soul Hence Annamaya and others when 
taken to signify body rather than Soul, have 
more agreable'meaning, when praying. 


Annamaya is said to be Brahman. If Anna- 
maya is Brahman Jecva also must be Brahman 
But itis very difficult to show the uncommon 
qualities of Brahman like ‘all consumer’ agreeably 
meaningful when applied to Jeeva- Some how by 
diluting the meaning of Brahman, Jeeva might be 
called Annamaya. - Really speaking both sheaths 
and Souls cannot claim to possess the rare quali- 
ties of Brahman. Hence both are not elegible to ` 
be called Annamaya: 


But Shankara has.a fund of subtle reasoning 
which finds difference where there is no distin- 
otjon. Here identity of. Brahman and Jeeva is: 
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meant. Those sentences which cannot yield con- 
sistant meaning when Absolute Brahman is 
taken, must bo made to refer to conditioned Bra- 
hman to give consistent meaning. And conditio- 
ned Brahman or Soul is taken to be identical. 
with absolute -Brahman and hence the words 
like Brahman signify the ortzinal Para Brahman: 


But this statement is refuted in Sutra Ña 
saqlar. For all this argument hinges round the 
jdedtity of Parabrahman with the Soul. But 
that is not the.import of Upanishads ‘(aazarigey 
aasi fA) Parabrahma is said to control the 
Souls high and low; or to reside in them. 


Now the Advaitin eontended that in Upani- 
shads sentences importing the Soul were mixed 
with sentences importing ParaBrahman. This 
fact can be justified only. on the understanding 
that Soul and Brahman are identical. But this 
is not true. For words like Brahman. signifying 
ParaBrahman cannot, by any stretch of imagi- 
nation, be made to agree with Soul or Jeeva. 
Hence Jeeva cannot be annamaya. 


PIANIST MIRAT 


In respect of the identity of Soul and Bra- 
hman, there are no evideuces of Perception and 
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Toxt (word). The only evidential Source to fal] 
back upon is inference. But inference unfettered 
by other instruments of knowledge is licentiously 
free to indulge in fantastic knowledge- In spite 
of the opposition by perception and təxtual word 
if inference is to move, any inference may be 
accepted as true. 

Bodies under dispnte, are the seats of my 
enjoyment; for they are bodies; like my body. 
This inference proves the oneness or identity of 
all Souls dwelling in different bodies. But the 
conclusion does not even touch the fringe of the 
moot point viz identity of Soul and Paramatman. 

This objection does not stand because the 
identity of different Souls various in their 
different bodies, cannot be sought in their gross 
existence. Osly in their essential nature of abso- 
lute Brahman they are identical. Hence the infe- 
rence eventually proves the identity of Soul and 
ParaBrahman. 

But this inference being contradicted by 
Perception loses its validity like the inference 
which provea fire to be cold. Then a number of 
inferences are positively proved false by perception 
and other instrumenta of knowledge- One of 
these series is ‘the soul is insentient, being a thing” 
One may object that the inference is not valid 
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because the very statement that Soul is insanti- 
ent is self contradictory, For Soul means a senti- 
ent abode of knowledge. 


But this self contridiction is also to be found 
in the statement ‘Bodies are my seats of enjoy- 
ment.’ For they are clearly knowa to be seats of 
respective Souls. There will be no self contridiction 
if one’s bodies past and future are taken. Hence 
bodies under dispute means ‘bodies that are not 
reckonad as my seats of enjoyment’ and self-co- 
utraidiction is firmly established. 


Adwaitins also contend that inferences pro- 
ving identity cannot be contradicted by percei- 
ving difference. Because difference is unreal and- 
perception does not convey valid knowledge. 
These objections are explained away not now but 
will be explained in future. 


But if inferences are condemned wholesale 
then all discussions or deliberations are comple- 
tely stopped. Thus there is self contradiction. 
For, this is a valid inference and this is not, is 
proved by inference only. But this objection is 
again explained further in aatsfassiarqa and the 
test is that only inferences based on sacred text 
is considered a valid inference. 


76 
afina q aaa wifes 


Formerly the statement that Annamaya and 
others are only the sheaths is critised generally 
exposing general defects in such assertions, But 
now there is an attempt to expose the perticular 
defects of that statement in this Sutra. In both 
the Anuvakas it is stated that knowledge of Bra- 
hman leads to the attainment (ait) of Annamaya 
and others. Ifthese are Koshas or sheaths it 
clashes against a Sacred text which states that a 
knower of Atma gets through sorrow. But these 
bodies or Koshas are gates of Sorrow. 


In another text there is a prayer for purfica- 
tion of bodies like Annamaya and Pranamaya 
and others. Therefore it does not matter if these 
indifferent contexts are Koshas. For there the 
sheaths are Annamaya while the things to be 
attained in this context are called Annarasamaya: 
In the remaining part it. is stated that he is 
verily Rasa. So Annarasamaya is Vishnu, 
by the rule of Shabdantara of the Mee- 
maneakas. Shri Raghavendra, the anthor of 
Bhatta Sangraha is an expert Meemansaka: So 
be explains this rule fully for the help of the 
novices. The rule runs like this aaftateqdar 
garai feng (4. q. a. 2-1. 2.) Different Verbs like 
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arate, caf, eit. are used. Andon the strength 
of these various verbs, sacrifice (att) charity (am) 
oblations (gta) the different meanings are 
obtained. So also here aana and aatana are two 
different words having different meanings. 


In the chapter on Jyotishtoma swaasatfit: 
introduces safaia and is said to be agazfanr- 
Here agaafaamt is predicated of the subject 
adfa or a different act altogether like saifrsaia 
with agar is ordained. It is a different 
sacrificial act on the strength of different 
symbolic expressions like saifa:, fraasia, aaseatfan 
This smfascia is altogether a different act. *This is 
clearly explained in Chandrika. Here also saax 
and awazaaz are different words and hence they 
denote different objects. 


Some others think that here a different rule 
like agag aita girata is applicable. 


Henceforward Jayateerth following Acha- 
rya, after explaining the right meaning of these 
five words makes a critical and detailed survey- 
of the misinterpretation of others. There is a 
recapatulation of the full position of the Advai- 
tips, in order to facilitate the understanding of 
‘the students. 
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Now the Advaitins take this stand. The five 
Annamaya and others are koshas or bodies only. 
It is said in the text waged sfacsr. This Brahman, 
being self-important is fis to be known. So all 
these Sutras propound him to be so, So the first 
four viz Annamaya Pranamaya Manamaya and 
Vijnanamaya are the modified products and 
hence they are Koshas or bodies to encese the 
Soul. Only Anandamaya is Brahman because it is 
in the chapter dedicated to Brahman. But the four 
Annameya and orhers though found in the same 
chapter cannot be counted with Brahman beca- 
use something other than these is said to be 
Atma or Brahmen. Anandamaya itself is said 
to be Brahman. But there also Brahman is sta- 
ted to be the tailor Part of Anandamaya. In 
order to know this Brahman the five Koshas are 
described: This Brahman though a tail is said to 
be self dependent because it is introduced as self 
dependent. Anandamaya is not Brahman, only 
its tail is Brahman for it is stated so in the 
text. Hence all these five are mere bodies. 
The Knower of Brahman is assured to get 
Anandamaya because through Ansndamaya he 
attains to Brahman. But the Sutras seem to 
propound that Anandamaya is Brahman. When 
Sutras are pitted against Vedas the stronger 
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dence, the Vedas, must be respected and Sutras 
are weaker and hence they must be made to adj- 
ust themselves to the meaning of Vedas some how. 


Here the Vedantins follow the rule of Jai- 
mini— fasfarat farer: ear aaia, qieaaapeqar 
qang is a rule in Jaimini (ch. IX). Shri 
Raghavendra explains this rule. There is a 
chapter called Agnishomiya Pashu- In that cha- 
pter is a hymn viz. afao srararqdiaat This is 
explained at length in his notes called sœ on 
chandrika in Guhadhikarana 


Shri Raghavendra’s grammatical notes on 
‘words used either in Acharya’s Anuvyakhyana 
or in Jayateertha’s conmentary on it are highly 
enlightening and help ful to students of Brahma 
Sutra. Sometimes Raghavendra justifies the use 
of seemingly ungrammatical form quoting rules of 
Grammar and saves them from the Scandal that 
Vedantins are indifferent to thc use of correct 
Grammatical forms. 


Here Acharya in his Anuvyakhyana uses the 
phrase or compound word qasemi which seems 
to be fg compound and hence should be singular. 
Jayateerth says that it is not faq but faavoreara. 
For in grammer in the 2nd chapter in the first 
quarter there is a Sutra fended darat which is kept 
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functionally alive when another Sutra afgarita aa 
anit tells us that while tachitartha is there 
upapada comes first and Samehara compound is 
enjoined. And words meaning fem and at are 
compounded with other words in the nominative 
case. Then by the next Sutra one having 
numerical word in a compound, becomes fay 
Then fami: is applied and the termination si is 
suffixed and the form is ¢azq7eqt and the genative 
is asagar: and not the one that is used. 


But this objection is baseless. For we do 
not find the requisites for fay compound like 
afzart here. It is a simple s4artraate and it can 
be dissolved as qafa aanf by the Sutra faaqu 
farsa aga. 


Now the arguments to refute Adwaitin’s 
reasoning are given here. There is a question 
about the moon, on the 2nd lunar day. And what 
is it that is told here? Verabaliy expressive Anna 
is Brahma. Because it is given ag reply to the 
question about Brahman. For (if a certain thing 
is given in reply to a question about a thing) the 
object of reply is the same as the object of 
question. This is the universal rule. This rule 
is not proved false in the branch. For in the 
Vadhhila Shakha eight forms are given; one diffe- 
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rent from and dwelling in Annamaya is Van- 
maya; and one different from and dwelling in 
Vakmaya is chakshurmaya; So is Shrotramaya 
different from chakshurmaya; So is Pranamaya 
different from Shrotramaya; and Vijnanamaya 
different from Pranamaysa; and Anandamaya 
is one different from Vijnanamaya. Thus eight 
forms are ennumerated. 


A question may be asked why these eight 
forms were not mentioned m the present Anuva- 
kas: Awapa and udwapa is the Vedic method of 
mentioning things: Certain things not ennume. 
rated in one place are ennumerated in another 
place. Udwapa is not stating a thing and Awape. 
is mentioning a thing. By these two methods all 
the eight forms are mentioned in the Vadhula 
Shakha. 


Now elucidation of the Sutra has been be- 
gun; and then the refutation of the misinterpre- 
tation of the Adwaitin is introduced. Hence 
there is consistency to be found, But sucha 
breach is justified beeause it strengthens the in- 
terpretation of the Sidhanta. So here the topic 
of the Adhikarna is summed up. Now if the 
topic ,of the Adhikarana casually proves in its 
course another topic, it is called Adhikarana 


Si 


Sidhanta. Ifin the course of proving the creator 
of the world, his omniscience is proved it is 
Adhikarana; Sidhanta; the other varieties of 
Bidhan ta are Swantra Pratitantra and Abhyupa- 
gama | 


At the beginning of the Adhikarana it is 
stated that all words connoting (qualified) Subs- 
tantives and qualities are to be shown to sighify 
Narayana. This clearly notices the principle of 
division of the words to be connotationally 
applied to Narayana. But if spiritual and mate- 
rial words are shown to signify Narayana it would 
be in consistent with the treatment at the begi- 
nning. This objection is explained by the above rule 
of Adhikarana. For this is a casual subject, intro, 
duced in the Adhikarana- Therefore it does 
not run counter to the beginning of the topio, 
according to the rule quoted above. 


Thus all spiritual words like Prana and others 
md material words like Akasha and others and 
vords like Anna and others chiefly signify Hari 
lone. The Sutra auraeqaa: gives the definition 
€ Brahman in order to prove that Brahman is 
he abode of all qualities. Then it was told that 
he defiuition was to be found out from the 
hestras, which declare that the application of 
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all words to Vishnu proves that he is the abode 
of all qualities. Hence they assert that all were 
connote, in the primary sense, Hari. 


cig 
à 
Pa 
# 
A 
: 


Then this definition of Brahman is easily’ 


found to overpervade the other things that are, 


not Brahman. If only a few of the words are shown. 
to connote Brahman, then the quality which is 
the meaniug of the word that is non-applicable- 
to Brahman is found in a thing that is non Bra; 
hman and hence there is Ativyapti. Or if-only a 
limited number of words are shown to connote 
Brahman in the way of the wise, then the defi- 


nition of Brahman will be ‘A thing of limited 
number of qualities’ and not an abode of all 


qualities. And this definition of limited number 
of qualities ia found ina thing described by a 


few words whioh are not applied to Brahman. 
Thus there is Ativyapti. 

_ ‘So all words must be made to connote Bra- 
men. Then a quality which inheres in a thing 


and which is the cause of the use of that word 


in a perticular sense, is to be found in 
Vishnu in unlimited measure; while that 
same quality is found in a limited quantity 
in other things and at the sufference of God, 
Hence all words connote Hari in the highest con: 
vention of the wise, in the great derivative 
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method ‘of the learned and worthy: All the words 
ate not merely derivative i in Hari but they are 
vonvertional also as there is constant use of all 
Words in the sense of Hari by the highest group 
of the Holy. But this function of the words is 
hot derivative-cum-conventional; but it is 
purely conventional. : 
Derivative - cum-conventionai words are 
illustrated by such words as Pankaja or lotus. 
A word like Sinha or lion used in the context 
of a picture-Lion is the instance of formally con- 
ventional. In ‘The beds are weeping’ the beds 
in the sense of ‘persons on the bed’ ‘is an instance 
of Secondarily conventional. In’ these two kinda 
of words there is usage to a high extent and 
yet there is no pure convention. Hence there ia 
the breach of the rule that there is convention 
where there is usage to a high extent. 
But this fallacy is removed by showing that 
In those instances also there is convention. For 
though the word Pankaja connotes lotus for 
different reasons by these two verbal functions 
(derivation shows ‘clay-born’, convention shows 
‘the state of lotus’) yet both have a single 
common sense ‘Lotus’ and hence it is derivation 
tum (Samahara) convention. (Jointly). So a new 
function like this ia not necessary: But in Sudha 
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in the fourth chapter even as a joint function this 
is not accepted. This is confusing jumble, and an 
orderly arrangement is sought out of this con- 
fusion, there in the tth chapter. Vedio words are 
used constantly in a sense by the learned. 

That is conventional meaning. And in the 
case of the learned it is based on the derivation of 
the word. Hence it is not a combination of the 
two functions, but only one function. 
= With his sweet partiality for grammatical 
exposition, Raghavendra here justfies the use of 
feat in Anuvyakhyana. By the rule of grammar 
it should be afez}. In the senge of ‘done in the 
Veda’ with the termination z% changed to tq the 
form is afaat (after 3 is changed to vridhi 4). 
Hence afeat is ungrammatical. 

But in Vedic usage all grammatical rules are 
observed optionally. This being vedic usage here 
the termination €.is not used or a termi- 
nation aq is enjoined before aÑ and others; and 
this ər is changed to st. Thus we get afat. 

Acharya now concludes Anandamayadhi- 
karana In this Adhikarana words connoting 
names and symbols are shown to mean Hari by 
the highest verbal function. Thus Badarayana, 
thinking in his mind that from sraraegza: the 
topic of samanvaya has been begun which has 
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strongly been based on the quality that is the 
cause of connotational activity, has proceeded to 
prove that Hari is the abode of all qualities, by 
proving that all words with the convents of these 
qualities can be applied to Hari alone in the 
highest verbal function. Nothivg other than 
Vishnu can claim such universal connotational 
application by the highest derivative method and 
the convention of the wise. This rule is applicable 
in the instances with the power of extension to 
similar contexts. 

if this is so, in satax areat atiana:, Ananda- 
maya is Vishnu alone according to the rule 
‘when two meanings, one principle and another 
subordinate are available the principle is chosen 
in preference to the subordinate’ Anandamaya 
alone is that. Why then adduce a reason for 
it (as in ardzaaiseqrata) like aeaa? 

But this sort of objection is not sound- For 
we know according to the rule quoted above that 
the chief meaning of Anandamaya is Vishnu- 
But we dont understand that the context allows 
the import that Visbnu is Anandamaya; this is 
provided by the reason warata- This is made 
clear in the commentary on waiaro fin the 
next Adhikarana]. 

End of Anandamayadhikarana. 


86 
Antastadharmopadeshadhikaranha 


If all that you have said in Anandemayadhi- 
karana is true then all words easily get themee- 
Ives applied to Hari according to the highest 
convention of the wise. Hence no further eluci- 
dation is needed in respect of this topic- 

Besides words like Indra and others have 
‘wealth’ and others as the cause of use which are 
fonnd in fairly unlimited quantity in Indra and 
hence these are used according to the highest 
derivative methed and the convention of the 
wise. Now Indra and Brahman are one and 
the same- And hence Indra may be said to have 
unlimited wealth which forms the cause of the 
word Indra being used to denote the king of he- 
aven. Hence it cannot be said independent and un 
limited wealth cannot be found in more than one 
person. Statements and symbols of Indra have 
the same subject for them. Now what is ‘having 
one and the same subject’? l 

Jaimini says ‘If the subject is one it is said 
to be one sentence. All the words that propound 
one subject are said to be one sentence. One» 
ness of meaning or import does not constitute 
the cause for oneness. But ifa word is deleted 
and if the sentence suffers in meaning on account 
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of the absence of that meaning then the group 
of such words. constitutes ‘Yeka Vakyata’. For 
instance in ‘the pot is’ the words form one sente- 
hee. For the sentence has oaly one subjeot 
Again if yon remove one word the sentence will 
miss it- But then ‘Pot is’ and ‘pot is’ form only 
one sentence; beanse there is one subject, 
thougn they are actually two. Therefore Jaimini 
inserts fauriarsia Ya if words are deleted the 
santence is affected- Then when one ‘pot is’ ‘is 
deleced there is no aratat at all. Hence there two 
do not form one sentence. Now if only frat 
amig is enough to male one sentence 
azada aaea will form one sentence. 
For if any group is deleted. meaning is affected. 
So the former part is easential and that is uate. 
Here there is no grà or one subject. There are 


two subjects: 


Some commentators on this Sutra. take ae 
to mean purpose. Then wt: at frag, gar at frag 
are really two sentences. But the purpose is rati; 
and hence let them be one sentence. Then they 
add armiazafaart cata, and there is no ania or 
offecting. of the meaning if ons part is dropped, 
Hence these are not one sentence, bub two 
sentences. If only amii aq fran, is there and 
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no qarga, then where there is no common purpose 
there will be many sentences. 


in this Adhikarana there are two Sutras and 
on the strength of the inferential sign, internal 
residence (xasm) all words denoting names be- 
longing to the class of deities shall be shown 
applicable to Hari according to higher derivation 
and wiser convention, His seed of creation is in 
Brahma, Stretch over the waters of the deluge, 
sleep over the milky occan, are the unerring 
qualities of Vishnu. On this ground the one 
residing in the cavity of the heart also is 
Vishnu- 


In the Second Sutra Šama: the 
objection based on the theory of monism that 
Indra and Vishnu are one and hence Indra and 
others are the inner residents and not Vishnu, 
is refuted on the ground that Vishnu is said to 
be the Atma or Soul of Indra and hence diffe- 
rent from him. So Vishnu alone and not Indra 
is the inner resident. 


Some here (Adwaitins and the followers of 
Ramanuja) interpret these two Sutras as establi- 
shing the truth of a statement made in chando- 
gya. In that Upanishad ‘A golden figure is seen 
in the Aditya’, ‘the figure that is seen in the eye’, 


89 


and so on. This inner dweller is God Himself. 
But this is refuted by the word ‘only’. If this 
had been so; In the coming pada the aat sia: 
would be redundant. 


Now begins Akashadhikaranam in which the 
word Akasha denotes not physical sky but Vishnu 
as required by the context. While settling this 
question the topic of predominance and recessive- 
ness is settled while settling the meaning of a 
word. Here we must settle the meaning of 
Akasha. Akasha means Akashana or ‘making 
scope for’. Then Akasha by this derivation means 
the physical sky. In sacred and temporal 
literature: Akash means physical sky. Amara 
mentions Akasha among the synonyms. of the 
sky- In Veda Akasha is said to be born of Atma. 


In settling the meaning of a word, Shruti is 
more powerfull than Linga. Shruti is direct 
statement and Ling is the invariable sign. Even 
a number of such signs cannot be more powerful 
than Shruti. But they will not be equal also. 
For, that which is naturally strong cannever be 
superceded by the number of the weak. Power 
fulness is of two types; one is by nature and 
another is by number: This powerfulness by 
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nature is superior. Thus it is said by the author 
of Brahmatarka quoted in Tattvavinirnaya. For 
the strength of number is artificial and strength 
by nature is natural. Strength by nature is born 
strength and hence superior. 


This will gettle the relation ship between 
this Adbikarana and the previous one. The two 
Adhikaranas are connected with the relationship 
of succession (one coming after the other). For at 
the beginning of this Adhioarana, the validity of 
the reasons adduced in the previous Adhikarana 
is called in question and on its refutation the 
objection is built up. So from Antastha to 
Akashadhikarana the relationship is technically 
called Pratyudaharana and is a form of succession. 


So long it was argued that Akasha is 
Brahman because akasha has the unfailing sign 
of Parabrahmen; and nothing is said refuting 
objections of the Purvapakashas which showed 
that physical sky was the only meaning or 
Akasha by derivation and convention; and not 
Brahman. The method of refuting it, is that 
Akasha means ParaBrahman by the higher 
derivative method and the convention of the 
wiser- Nothing of this is mentioned in the Sutra. 
So Sutra is interpreted so as to give this meaning. 
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To remove all doubts, it is said Narayana is 
one having Parovareeyastva; Jayateerth himself 
defines Aada as faerarfecadicnead. In the 
Chandogya Bhashya this same thing is defined 
as ALEHITTA dad Tet gfraa: Nat a Tat qe aeng Mas 
aaam s It is not mere superiority; for that is 
mentioned by spam. And to mention Tara 
after saraq is futile. or It is not even sfenmfaaa 
or excessive measure which is connoted by sara. 
A thing that is superior to the airpady superior 
is maa- 


Narayana is said to be possessing all the 
qualities of the five elements. They are the 
qualities of maintaining, of satisfying. of burning, 
of drying and of affording space. All these 
qualities in their unlimited form are to be found 
in Vishnu, Now giving abundant space is to be 
found in Narayana and that too he is free and 
independent in the disposal of space among 
living beings. 


Here there is a little discussion about the 
derivative method or amafi, which is of two 
types. 1) one is full and free control over the 
quality that is the cause of the use of the word, 
And 2) another is abundance of the quality 
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that is the cause of the use of the word. Of 
these two the first type is to be found in the 
disposal of apace by the Akasha- The second 
is found in the space-giving of Narayana, whioh 
is abundent in him. 


The qualities of the five physical elements 
are to be found in the insentient thiogs inhering 
in the lifeless matter. How can these be at the 
dispnsal of others, when they form the natural 
constituent part of those lifeless things. This 
will be explained lateron. 


Pranadhikarana 


In this Adhikarana which is called Adhya- 
tma Adhikarana through the Samanvaya (Co- 
nnotational application) of Prana to Vishnu, the 
Samanvaya of all words meaning Atma is sought, 
on the strength of unique characteristic found 
only in Hari. 


Now on the objectional side Prana is said 
to denote the chief Pranadeva and not the effe- 
ots of Vayu like breathing they being insentient. 
Hence the objectional side only limits itself to 
Pranadeva and not breathing and others though 
connoted by the word Prana. Besides there is 
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frequent usage of Prans in the Veda in the sanse 
of chief Pranadeva. 


Formerly in the previous Adhikaranas Sa- 
manvaya is sought through-the great derivative 
method and the convention of the wise. 
Here there is a greater doubt. For Prana to 
mean Jeevana there are strong grounds. For 
there is invariable concomitance both positive 
and negative between aemm and sraa. There is 
life where there is Mukhya Prana and where there 
is no Mukhya prana there is no Jeevanae Hence 
by Prana, Jeevana is meant and not Vishnu. For 
there is no such invariable concomitance between 
Mukhya Prana and Vishnu either positive or 
negative. Hence sm means Mukhya Prana and 
not Vishnu. 


When this objection is raised the reasons 
adduced before, will again be called for operation 
and therefore the Sutrakara says sagr ‘for 
this reason’. 


Now life and activity are invariably con- 
nected with the effect of vaya. But there by you 
can deduce that Mukhya Prana is the cause of Life 
and activity. Because the body of Mukhya Prana 
is the effect of Vaya. A Potter’s body is invariably 
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connected with the pot, and hence the potter’s 
body also is the cause of the pot. Hence because 
Mukhya Prana has the body which is the effect 
of Vayu, Mukhya Prana is invariably conncected 
with the effect of Vayu. 


Suppose that as there is invariable concomi- 
tance between Mukhya Prana and the effect of 
Vayu, so also there is invariable concomitance 
between Hari and life and activity. Then how 
should we determine the question of Samanvaya 
of Prana. Then Prana should be taken in the 
sense of ‘cause of enjoyment’. 


The objection side is made still more strong 
by showing that reason also upholds that Mukhya 
Prana is Prana and not Hari. That reason is that 
Mukhya Prana is one who actuates all the ‘deties 
of the senses. So even the convention of the wise 
does not support the idea that Hari is the Prana. 
For the convention is based on the derivative 
meaning which is now shown to prove that 
Mukhya Prana is Prana because he actuates the 
senses. 


Now the refutation begins. Like ‘being the 
husband of Laxmi’ and others are signs of Nara- 
yana very strong in indication. The quality that is 
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the cause of the use of the word viz actuation or 
atta is chiefly to be found in Hari. For Hari is 
the person who actuates Life which is under the 
control of Prana. Therefore Hari is the Prime 
actuator of all. 


Raghavendra discusses reading of sizaa 
which is cited as gt242 in Taittareeya shakha. But 
this reading of #274 in another shakha which is 
similar to Taittareeya as found in the Bhashya. 
Here the sign of ‘husband of Laxmi’ is unique 
and is never connected concomitantly with Hari. 
That form of Rama which is found to grace the 
chest of Narayana is Shri; and that on the Knee 
of Narayana is Lakshmi. Shree and Lakshmi 
who are mentioned in the previous sentences are 
‘his wives. This condition of being the husband 
of Lakshmi and Shri is not to be found in any 
other than Narayana. 


In order to prove that Hari is the cause of 
Life there may not be invariable concomitance 
between the two; still it may be proved. Just 
as heaven is possible to be recovered if not by 
Agnihotra or keeping holy fire, at least by a dip 
in the Ganga so there will be no negative 
concomitance like “no Agnihotra, no heven”, 
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Then if Hari and Prana were both causes of 
Life how is Hari the greater cause of the two ? 
Because both Shruti and Positive and Negative 
concomitance are the evidences to prove this 
fact. It is told in Shruti that both Prana and 
Apana are found resorting to Hari. And it is 
also told that Hari impels even Mukhya Prana to 
action. | 


Mukhya prana in both his forms of Prana and 
Apana is found resorting to Hari. Mukhya- 
prana is the body of Hari. Hence the invari- 
able concomitance of Mukhya Prana with his 
life has reference to Hari only. 


Again the negative concomitance between 
Jeeva and Hari is difficult to be proved. for 
if Narayana is not there, there is no life at all. 
But a condition in which Narayana is not exi- 
sting, he being found every where and at any 
time, cannot be conceived. Then in the state of 
life Hari’s form is not at all manifested we may 
very well say that in the absence of Hari there is 
absence of Life: 


Prana is said to be actuating the senses and 
affording all souls enjoyment and hence the 
the objector argued that Mukhya Prana was 
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Prana and not Hari. This actuating the senses 
and affording enjoiment to Souls are chiefly 
found in Hari and not in Mukhyaprana. For 
Hari impels even Mukhyaprana to activity. 


Here certain schools introduce some other 
vedic. texts for discussion. Here is some Shruti 
from Chandogya Ist Adhyaya and Udgeetha Pra- 
karana. A certain sage named Chakrayana 
goes to the Sacrifice of a kiag; and parades 
his knowledge before him. He says- “oh! Pra- 
atotri! If you praise before me that devata who 
is praised in the special hymn, without understa- 
nding her nature your head. will be down.” Then. 
the Prastota asks him what that devata is. Then 
Chakrayana tells him that itis Prana and that 
all beings enter into him at the time of Unive- 
rsal deluge. 

Now if this is the sentence taken here for 
discussion there will be no objection and refuta- 
tion sides in this. 

But it is objected that surely a doubt would 
arise- For both in Sacred and profane literature 
Prana is found used in the sense of Vayu. But 
Prana is not used in the sense of Vayu when he 
is called Deva. Only a sentient being can he 
called laat and a presiding deity over the Hymns» 
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Besides Prana is said to be the cause of 
birth and destruction which amounts to an un 
failing sign of Brahman. But even Mukhya- 
prana is attributed with the quality of affording 
exit and entrance to senses; the elements are 
the essence of the senses. The elements enter 
into Prana and the senses also through them, 
enter and make exit. 


But this entering and exit of senses in Prana 
is not proved by evidences. If inference is in- 
voked as evidence the inference in its syllogistic 
form is of the following type- The activity on 
Prana or Devata has become the substratum of 
Production and destruction of the activity of 
the senses. For even when Senses stop their 
activity Prana does not stop his activity 
like the lump of earth which is the substraturn 
for the production and destruction of Pot. In 
sleep we find the senses not working; yet Prana 
is active. 


This is not accepted; For perception cannot 
ascertain the imperceptible senses entering Prana. 
Even if we admit it what next? Is this an infe- 
rence or is it a probability. Prana is the substra- 
tum of the production and destruction of ele- 
ments. For senses are the essence of the elementa 
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arid Prana‘'is the support for the production 
and destruction of Senses. There isa general 
invariable concomitance thus: He who is the 
support of the essence of certain things, is the 
support for those things, also. But there is o 
breach of this rule: For a spider has its threads 
as essence from its body. So the spider which is 
the support of the production of threads 
that are the essence of itself. is not the support 
of the production of spider itself, 


Again an objection is raised. The sentence 
of Prastava states that Brahman ia not the topis 
of Prastavan. According to the interpretation of 
others this Prastava states that senses merge in 
Mukhya Vayuand Brahman. So the import of 
the whole of Prastava is Mukhya Prana and not 
Brahman. There it is asked who is the goddess. 
The answer given is Aditya. Again the deity is 
asked and again the answer is Anna. Thus Shruti 
tells something other than Brahman to be the 
topic of it (Anna or Aditya). Similarly Prana is 
something other than Brahman. 


Jaimini instructs in respect of interpretation 
that there is doubt only when there is nothing to 
decide one of the alternatives to be the meaning. 
Here Aditya and Anna are not determined to be 
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something other than Brahman. Hence there will 
be no decisive objection-side. But av sfaecarafa 
(let food be eaten up) cannot be said to refer to 
Brahman (for Brahman cannot be eaten up)- 
This doubt is cleared up. For Brahman alone is 
eaten up. (aaa aftrazaft). Hence no objection 
can be raised; nor is there any doubt. . 
So the statements chosen by others are not 
the topic sentences of Adhikarana. But Acharya 
who has dived deep into the secrets of Vedas, 
who is an adept in the interpretational Logic; 
cites the topic sentence to be ade sroisawa: which 
unmistakably points out Brahman to be its 
content. For it is corroborated by Prastava and 
Udgeetha Vekya of determined import (Brahman-) 


Chandodhikaranam 
or 
Gayatryadhikaranam 


In this Adhikarana we find Samanvaya of 
all words meaning Vedic hymns or prosodial 
metres through the Samanvaya of the word 
Gayatri in Brahman, This Adhikarana compri- 
ses three Sutras. Gayatri is not treated here in 
its individual merit but as a type of the class 
of words meaning Vedic metres like “Ushnik’ and 
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others. Gayatri is chosen as a type of the group 
because Gayatri is the mother who gives second 
birth to all the higher three classes. 

Now the reasoning also [why Gayatri conno- 
tes Vishnu in the highest primary sense of the 
wise] is the old one that was applied to the 
words like Indra, Akasha, Prana and Jyoti on 
the ground that they participate in the uinique 
quality that is found in Brabman. This unique 
quality of Brahmen is that the words connote 
some meaning which is abunduntly found only 
in Brahman or which is controlled and mana- 
ged by Brahman. 

But Gayatri means the doer of ma and. arm. 
He is the propounder (of things] and protector [of © 
students from sins] How do these two qualities 
exclusively belong to Vishnu? These two belong to 
Veda which is said to be fræ and aafe. What is sat- 
fefaeq? Vada is said to be so because it has no in- 
dependent author[avteiajand aarfafaeajis said to be 
nothing more than adeiy, [Tattva Nirnaya 
Tika]. Itis not immutability or unchargeable- 
ness [zea]. For #4 in Veda (succession; is some 
thing born or produced. This point is raised and 
satis factorily answered in Chandrika. 

To this objection the rejoinder is as follows : 
it was objected that that which waa eternal cannot 
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be controlled by any body. But the reply is that 
his capacity covers all kinds of things-eternal, 
noneternal, natural and acquired. Other wise 
God cannot claim super sovereignty. Even the 
nature of a thing which is self-existent is con- 
trolled by the eternal capacity of Brahman. This 
is also corroborated by textual evidence, like 
za piarsa and others- 


From smifazvaemfatiana with three Sutras a 
new Adhikarana is formed, object some. But this 
is wrong for aggam: qÙ feat satn Acat here no a 
is mentioned. But in awnfwarag mor is mentioned, 
to show ma. This contention lands- us into a 
new difficulty. In amfa saldoga, we is 
mentioned and that will be redundent, and hence 
the whole qa is a repetition. 


But it is contended that there will be no 
repetition. For there is difference of purpose. 
In faqreramdfafa, a heavenly figure is referred to. 
The same figure is described in aaa: qù feat saa: 
Aà the same figure is described here as saifa: 
connected with heaven. 


Jyoti referred to in aga: 4t is Brahman only- 
For (in the Mantras like g3 aĵ wa ìa qfadt or 
afzanfeny get Tet or afzaafena aa: Ged Tet,) Aa, Theat, 
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wat and gaa are the four wes of wait. If here 
mañ is mere metre and not Brahma we cannot 
construe these four Padas with Gayatri. But 
Gayatri is Brabman and as Brahman is all com. 
prehensive Gayatri can be said to have four 
Padas. Hence on the strength of these four Padas 
we say Gayatri is Brahman. (Is the meaning of 
wafers aala) 


searag Prana is already discussed in the 
previous Sutra. If new context requires new 
enquiry the investigation of import will be 
endless- 


But Prana here is cited with senses like eyes, 
ear, mind, speech and hence this Prana cannot be 
called Brahman. 


The reply is that sit ar agafa at is called 
gagi and Prana is Indra on account of many 
determining signs and words which convey the 
meaning of Indra. The contextual evidence is 
strong and unfailingly convey Vishnu in fithe 
principle sense. For Brahman is repeated often 
and often. 


The subject Samanvaya is rounded up here 
with certain general remarks and observations 
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about the subject of Samanvaya-. First it is ob- 
sevred that Samanvaya is sought through pri- 
mary connotation and not through Secondary 
implication. Reasons are adduced to prove this 
in Sacafantr. 


From Narayana emanate the four forms of 
Vasudeva Sapnkarshan Pradyumna, Avirudha. 
In all these Padas it is Narayana with three 
forms that is primarily connoted. He is connoted 
not only in the Sutras but also in each Adhika- 
rena and in each Sutra and in each word and 
syllable. Of these different forms one will be se- 
ttled to be the meaning for the present on the 
basis of the deciding reasons, words, statements 
and so on; All these things are understood by 
men according to their capacity of understanding. 


The Bhashya of Acharya no doubt intends to 
pressnt only a partial aspect of the huge mea- 
ning which the Sutras are capable of connoting. 
Beoause Acharya wants even men of little under 
standing to know something about the Sutras- 
The menifold implications of Sutras pregnant 
with rich ideas of uncommon meaning are gathe- 
red from Brihattantra. 


Even when Anuvyakhyana touches only the 
fringe of the endless meaning of the Sutras, it 
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has inherited to some extent the manifold impli- 
cations of the original. So also Bhashya is teeming 
with high thoughts and deep significances. Those 
are Only men of versatile genius who have under- 
stood the significant suggestions, purposeful 
implications and noble thoughts of these .tw@ 
works of outstanding merit. Raghavendra: 
justifies justly his indulgence in revealing in diffe» 
rent places, various meanings and implications, 


Thus all Vedic words substantives signifying 
other. meaning yield high meanings through deris: 
vation are not poluted with repetition, As all 
vedic words signify Hari with a varicty of attri- 
butions through primary connotation, Hari is 
proved to be the abode of innumerable essentiel 
qualities. This is the principal definition: of 
Brahman. 


The end of the first Pada of the first Adhyayay. 


- 106 
Tl Pada of the i Adhyaya 


The topic of this Pada as distinct from the 
previous and the forth coming Pada is the Sama- 
nvaya in Hari of all Vaidic “words which signfy 
qualitity- (faarcas) This also establishes consi- 
stency with the past and the next Padas, with 
this Pada. Here consistency means one nesa of 
the subject treated as shown before- 


Now words that were shown to connote Hari 
in the previous also were of the nature of signi- 
fying quality; then how to show the topic of this 
pada to be distinct from the previous one? Here 
words should be taken in their apparent meaning. 
For instance all words are derivatively connotative 
in the eyes of the learned. For every constituent 

“part yields meaning to the learned. But to the 
common man some words are conventional and 
some only are derivative: From the point of view 
of common man this division is made. Hari is 
shown to be the chief primary sense of such words. 


The first Adhikarana in this Pada is called 
Sarvagatatwadhikaranam. (treating ubiquity or 
omnipresence of Brahman). Some like Maya- 
yadins or Ramanujeeyas think that this Adhi- 
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karana treats of meditation of Brahman 4s 
Manomaya. In Chandogya it is said ataa: saiz: 
arg: of Brahman. adag dagi All is super imposed. 
on Brahman, So one bereft of attachment: and 
hatred should take to meditation on him. This is 
said to be the subject matter of this Adhikerana. 
This is the contention of Mayavadin. 

But this is not proper. For in Meemansa it 
is stated that what is told-in the beginning is true 
and is accepted in prefeunce to what is told at 
the end. Therefore Brahman’s nature of being 
manomaya which is mentioned in the beginning 
cannot be set: aside by aasma of Brahman 
which is told in the end. Yet the last mentioned 
sets aside the first mentioned. For the first me- 
ntioned is adjustible [araara] while the last me- 
ntioned is non adjustible [faranrr] in any other 
way. ‘Therefore the last sets aside th first.. This 
is the meaning of (aradaaatcgoat rda saree) 


Tf this rule of adjustibility and non -adjusti- 
bility were to settle the principle of Badha 
(setting aside the meaning) how to show aaiae 
in ia? These signs of aqaa and others are to 
be found in Brahman. Hence it will not be po- 
ssible to maintain the objection side that Jeeva- 
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alone is aia. Adducing another reason the 
objection is maintained and aqiqa is only shown 
there as an additional reason. Hence in the body 
of the Sutra on the side of objection the Soul 
has a little place alloted and is wetiq and others 
as an additional reason, As an illustration Jaya 
teertha quotes an instance. aiwcad. here gam is 
repeated to show it to be ‘formal’ or Gaunes. 
Therefore in q@aq also the fem is formal. This 
doubt is cleared and ga is proved to be real by 
quoting the context of Atma (aña aaa anata): 
Repetition has no value when there are decisive 
qualities. Thus it has been disproved in mwaa- 
masa. Yetin aaga am:, Haar aman, afar afar 
gara in respect of aizea and agia there is repe” 
tition» Hence Prana in Prastava is not Brahman’ 
He is some one like Mukhya Prana. Thus they 
show the objection side- Here also the same is 
the case. Though this is disproved in facwfar 
yet this repetition is resurrected to add to the 
strength of the reeson given by objection side: 
That is how Vachaspati defends the reasonable- 
ness of his objection side- 


Now what isthe propriety of treating the 
ubiquitous nature of Brahman in this Pada? In 
the Sutra fafaa qma: the Shruti eye 
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Ra is referred to... Brahman is able to actu 
ate things at a distance by entering into 
them and galvanising their power to act- This is 
mere sport to the powerful Hari. This sportive 
tendency of Hari distinctly proves his ommipre- 
sent nature. How does this subject help to prove 
Sarvagatatva or Omnipresence ? This connection 
is shown in five ways. 


Still when his all-sided existence is treated 
naturally the treatement of his existence inside 
everything is redundant by the rule that the 
smaller is included in the greater. Yet to say 
that ‘one every where is inside the moon’ is simply 
silly. But this objection is met with the state- 
ment that immanence is quite compatible with 
ubiquity as in the case of other or Akasha. While 
commenting. upon vagafi all the words that 
connote ‘existence in some representative bodies’ 
are included here in. There existence in-side 
some is illustrated by the sense sinaq and means 
only immanence in some only, and not all. 

Now by aï wag ud if Hari is attributed. with 
all pervasiveness like that of Akasha, then his 
existence in little space (as in aware) becomes 
incompatible with his all pervasiveness. So Here 
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he is not stated to be all present or omnipresent: 
in the Shruti a¢z wag qa- Some minor deity like 
Aditya perhaps is meant here. That is the 
objection side. 


A bit of Grammer is taken up for discussion 
and settlement, by Raghavendra. qasafia sate: 
is a compound which must be dissolved as zat: 
saam: (awakener of the power). But this is 
against rules of grammar. For a word ending a4 
or 4% meaning agent is not compounded with a 
word in the genative. But such a compound is 
allowed ia the case of words like arme and gaë. 
So satas might be included in this group and a 
com pound (genetive tatpurusha) might be allowed 
as solved above. But siaa is not mentioned as 
included in the group of art. So finding this 
explanation unsatisfactory Raghavendra explains 
the grammatical irregularity in another way 
afenferariges eqfrraa: Bofore roots like afs and 
before caqfg and before faim, qq, 3q comes. spu- 
saafi (intensively teaches). In this meaning the 
preposition 9 is prefixed. Then aq is suffixed in 
the causal sense. Then after some modification 
it becomes sata. In the meening of ‘not known, 
the termination * is suffixed and it becomes 
adas. ‘This awakening is not known by others’ 
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is the meaning: The compound is dissolved as 
ahai: aiad Tava sara: gE: 


In this Adhikarana we get the third Guna 
Sutra [fourth Sutra in order} namely sagang- 
ama. Here there is a Shruti introduced q a 
anari tet waft and the meaning is ‘He who tea- 
ches this [known as aqq] Paramatman to an 
unfit person, will lose all benefits of Vedas: 
In this Shruti ‘the all pervasive Atma is ‘the 
object [#4] and the embodied (ara) is the sub- 
jecte Therefore the aaa is not the embodied 
Soul. 


Is this Subject and object relationship co- 
mpatible with difference or identity between 
them? The objection side is set aside accepting 
difference between Suject and object. But there 
is no in variable concomitance between difference 
and Subject and object. For Subject and object 
may be different persons or things, or they may 
be the same persons. But in Anuvyakhyana it 
is said that difference between the two is natu- 
rally settled. And hence its implication must be. 
rightly understood. So accepting the meaning of 
the Sutra as explained above difference between 
Subject and object cannot be accepted as settled. 
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So the aiternative that they are invariably 
different is refuted. For subject and object may’ 
be found as identical. 


But there is some difficulty in accepting the 
view that they are identical. For the subject is: 
one who is benefitted by the action of the Verb. 
(In wasgfa) the Subject. gets the benefit of 
going. But the object is one which gets the 
benefit of the activity of the Subject. The activity: 
of going in Rama results in the reaching (att) 
of the village. 


These definitions of Subject and object are 
not acceptable. According to this definition even 
the place left by Rama is benefitted by the fruit 
of the action shared by Rama. Forin the sentence 
bqa: ataia: oefagiasyft Kaushambi receeives 
‘Separation from’ (fatt) by the fruit of the acti. 
vity of going of Devadatta. Therefore the-Sente- 
nce would be aaa: aai meigini whioh is not- 
sanctioned by usage. 


Besides in sentences whero Past and future 
verbs express the activity as in èa: atiaa: [or 
qma] the village has: not yet been benefitted’ 
[adm] by the activity of Devadatta and hence it 
cannot be used in the- accusitive. 
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Suppose we limit the definition of #4 only to 
x4 of the Verb in the present tense [ad ag wafa]. 
Even that is not found workable. For the verb ‘to 
know’ does not produce any effect like stvat in the 
pot. For no change takes place in the pot if 
that is known by any body. 

So we muat ultimately accept the definition 
of Subject and object as “Subject is the main 
source of the activity ‘of the verb.” [faama] 
and ‘object is the object of such activity.” 

Hence subject and object might be one. For 
there is no incompatibility between the two. If 
so it becomes very difficult to find one and the 
same, being subject and object in the same 
sentence. But we actually find one and the same, 
being subject and object “Iknow my self”. is an 
instance. The same you find in the case of preas- 
(The meaning of the case). aiernear Wad or aieagraai 
Wa.) Here the same pot is both the ‘means’ and 
‘support’ of eating. In the same manner the 
subject and object also may find the same person 
as their support or Ashraya. 

Still the diehard insists in proving difference 
between subject and object on. the plea that 
Invariably subject and object are found one 
different from the other; and there is no violation 
of this rule. 
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But we cannot establish Vyapti or invari- 
able concomitance between two things only on 
the ground that they are found together. There 
is also breach of this rule to be found, at agafa 
‘I know my self’. Here the subject and object are 
one and the same. If one is not to know one self 
then self realisation would be impossible. 


But self or soul is never directly perceived or 
visualised: It is only inferred. If at ali Atma is 
directly realised or experienced it is believed by 
the Naiyayikas that Atma never becomes the 
object of cognition but he is mentally visualised. 
or According to Prabhakeras Atma is the sub- 
stratum of self luminous knowledge. Both these 
explanations of self-realisation are not correct. 
For in the first instance self is brought to the 
level of experience to all. In no way can he be 
hidden from us- 


Now let us consider the belief of the 
Naiyayika. He says that Atma or self is to be 
known only through mind; Yet the self is the 
subject of experience and not its objeot- For he 
shines in the cognition of ego or I. And this is 
the basis of self-realisation. But if this self- 
cognition does not have self as its object it is 
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something strarige and is not explained. We do not 
come actoss with knowledge which does not figure 
ita object. It is the I in “I am blind” that figures 
the object of that experience. An objectless 
cognition is a contradiction in terms, “I am 
happy” is a cognition in which I is not the object. 
It only mentions happiness. Hence there is no 
experience which warrants the existence of self. 


Then there are experiences of the type of 
‘I feel pleasure’ ‘l feel pain’ which will be the 
only type of self experience according to this 
theory of self cognition and there will be no such 
experience a3 ‘I know my self’, 


There is another theory in vogue which 
explains self realisation thus: Self is a single unit 
and appears as subject and object when it 
appears with different destinguishing adjuncts. 
So self is a qualified thing. Is the qualified the 
same aa the adjective and the substantive or is it 
different from those two. So long the first 
alternative was the basis of our discussion- 


If the second alternative is accepted then the 
subject is the recepticle of knowledge (self) and 
the object is one who has happiness (1 fee} happy): 
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Then there is partial identity. And again when 
one falls into meditative trance he experiences 
unqualified pure self, (is his theory), Then he 
cannot maintain that the object is one who has 
happiness. 


Now the third theory is put on the table for 
dissection This is the theory of Prabhakara. One 
afraid of a scorpian is said to run unluckily into 
the reach of a poisonous snake. Prabhakara 
meets this same fate. He does not accept 
one and the same to be subject and object 
in a sentence. Because he defines them as 
already noted with qualities which distinguish 
one from the other. But really speaking they 
may be one and the same. But the object is 
quite different from far or activity. And in 
order to avoid the contrariety between the sub- 
ject and object he goes to accept the oneness of 
fm and = whose contrariety is universally 
accepted: 


Now fm is said to be produced by the 
syntactical relation of #4 existing between itself 
and s¥. Hence cause and effect cannot be one 
and the seme; for one precedes the other. 


Another thing to be noted is knowledge and 
its relationship with expression in words. (aqagtt) 
It is a rule of commou vocal expression that 
what is already known is usually talked about. 
Suppose there is the talk about knowledge itself; 
then knowledge must be the object of knowledge. 
Thus knowledge becomes object of knowledge. 
Thus we come to the conclusion that one know- 
ledge is both activity and object, Therefore we 
shall have to reject the theory that knowledge 
knows itself 


But knowledge cannot know knowledge yet 
it may give rise to vocal expression to that effect, 
This seems to be reasonable. For there is the 
expression in words like sasi araq which means 
“Bring long-eared man.” Now aasi is a Bahu- 
vribi compound and means as noted above ‘Long 
eared one’ Here without cognising long-ears 
there is the expression ‘bringing of long eared 
one’. So itis not reasonable to say that if one 
is to be expressed in words it must be cognised, 


In order to meet this argument Jayateerth 
observes that there are two types of Bahu Vrihi 
compound; one is aga fasta and another is aaaqor 
afama. The first type isa compound in which 
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the adjective is attributed to the other which is 
referred to by the Bahuvrihi compound. wat 
is of this type. Long ear too is referred to even 
in the compound. Hence the rule that that 
which is known is expressed stands good: 


The self was said to be known as the reces 
ptacle of knowledge. but not its object 
Even this theory is not free from logical error. 
Self or Atma is not the object of 
optical knowledge. For it has no visible form 
and magnitude like the sky. But if the self 
were to figure in the optical knowledge as its 
object really it must possess visible form and 
magnitude. But if the self were to be mere re- 
ceptacle of such knowledge it need not go in for 
there qualifications, 


But really speaking @ thing figures in kno- 
wledge only as its object, not ag its receptacle. 
Atma does not figure in optieal knowledge be- 
cause he has no visible form and no magnitude. 


Now take the sognition of a pot, in such 
pieces of knowledge, as ‘I know the pot’. If it 
is contended that Atma does not figure as rece- 
ptacle in this knowledge how does this optical 
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perception present Atma in that knowledge? 
It is Atma who settles the configuration of pot- 
knowledge. So it cannot be ‘this is a pot’ but it 
can be ‘I know the pot’ So we find Atma boldly 
figuring; hence Atma shines there as object of 
knowledge. Thus in ‘I know my self’ ‘I’ is both 
subject and object. So if subject and object 
relation is invariably associated with intrinsic 
difference we cannot explain the experience ‘I 
know me’. 


But the relation of Subject and object is 
generally based on their difference. But exce- 
ptionally they are found one. Thus we are able 
to remove two objections: one was how to 
account for such cognitions as ‘I know my 
self? when we accept subject and object 
as different? If not in arariqzed wafa how 
to explain subject and object as different when 
we do not admit invariable concomitance between 
this relationship and difference between the two. 


We should not object to the general rule 
being hemmed in by an exceptional rule. Because 
the relationship of ‘subject is inner and that 
of object is outer; To be more explicit 
subject resides where kriya or activity resides. 
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While object resides there where. activity has 
produced some effect. This makes the exception 
possible. 


But the general rule refers to the class (sft) 
or universal ‘Killing’ ;fgarer) (in ‘Killing in general 
of all animals is prohibited’). But exception 
(In afasia killing is allowed refers to a single 
individual. Once when man is barnt to ashes 
why is he revived into man ? Thus in ¢fearfaxco 
the concept of universal is condemned as existing 
consistenlly in one and the same form in all 
individuals, So there is no scope for ‘general rule 
and exception. You will find general rule and 
exception re-established in that Adhikarana by 
stating that the concept of similarity contrives to 
maintain ‘general rule and exception’. 


But this general rule exception concept does 
not stand the syllogistic reasoning. For animals 
in general are prohibited from, killing is the 
general rule. Agnishomeeya animal is to be killed 
is an exception and that is actually the violation 
of the general rule. If the wma (all animals) is 
not to be found with ara even as exception there 
is the sart of vyapti [violation of the in- 
variable concomitance]. So to maintain the 
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identity of subject and object on the ground 
of being exception is really illogical. But this 
point is well argued out in Bhaktipada. Mere 
afaa does not affect the. operation of safia and 
only frenfireafaare undermines its power of ope- 
ration. It is dealt with in delail in Bhakti Pada. 


It was announced in the beginning that in 
this Adhikarana ubiquity of Brahman is being 
considered- Now a doubt arises whether that 
is the only topio that is dealt with or some 
allied subjects also are included for treatment ? 
other topics are implied. In Particular places 
like aaznfarı, the present methods now establi- 
shed after full deliberations are made use of, 
in applying Indra and other words to Narayava 
through the quality of ‘residence in Chandra’. 


If there is an additional doubt about a 
topic already thrashod out it is taken up again. 
Now in the coming Attadhikarana there is an 
additional doubt which is cleared in the next 
Guhadhikarana. Hence the topic once treated 
will not render the next Adhikarana redundent 
if the same topic is treated will not render addi- 
tional doubt. 


In order to prove the merit of universal 
applicability of the Sutras on the strength of 
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‘the previous Adhikaranas the coming Adhika- 
ranas of Antara and Antaryami direct the Sa- 
manvaya of some activity. The activity in 
Antara stands explained in Antaryami» But this 
is not the real justification. The real justification 
of these two Adhikaranas lies in the fact that.a 
new doubt is being cleared in the Sutra that 
follows the first Sutra. 


The word Vaiswanara is derivative .and 
connotes Hari through his Ling or Sign. But it ia 
also said to be amena or conventional. If the 
latter is true, Vaiswanara is against the general 
drift of this Pada which is mainly concerned with 
samanvaya of words signifying characteristic sign- 
So how to include it (@aarrufaner) in this Pada ? 


In the first Pada dedicated to samanvaya 
through words signifying name the Sutrakara 
takes to Ling Samanvaya because by so doing he 
proves many names applying to Hari. So also 
here by showing the Samanvaya of Vaiswanara 
through name the Sutrakara achieves Samanvaya 
of many signs or Lingas- 


‘But. this is not the only objective before ‘the 
Sutrakara. The name Vaiswanara is the topic of 
the Prakarana. But the signs are the characteri- 
stics of Vaiswanara. The name is direotly 
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connoted as the primary meaning of the word 
Vaiswanara. The characteristic signs are secon- 
dary and less extensive and hence thé Samanvaya 
would be stronger through the names. 


But this is strongly objected to. For in order 
to prove the universal applicability of the Sutras, 
the name Vaiswanara mentioned in. the verse 
which collects the topics of the Adhikarana is 
shown to apply to Vishnu with the characteristic 
signs which belong to Vaishvanara. This is. a 
wrong stand point. For Vaishvanara Adhikearana 
will thus lose all claim to universal application. 
This argument is met with the argument that. 
Vaiawanara includes words of names like Agni- 
Vayu and others which distinguish one Vidya 
from the other and one Sukta or hymn from 
the other. 

Attadbikaranam 

The textual statement taken for discussion 
in this Adhikarana is one according to some while 
it is another according to other conmentator. 
Now our Acharya in his Bhashya quotes aagta 
agan aag aferat ada niaaa: fafaga The 
objector construes and interprets this :— “God 
mother Aditi made her mind to eat up whatever 
she has created: She is called Aditi because she 
eats up all. 
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Now others have taken another sentence for 
discussion. memaga AA wae stat: 1 aera 
waeqdaqag: | He to whom all the world comprising 
Brahmana and Kshatriya becomes food. thinks 
Death to be ghee to dress food. In the first 
statement that is stated to be eater directly. But 
in the second statement the eater is known 
inferentially through the words ataa and waaa. 
But aa and sqàẸa invariably do not suggest 
secondarily aar or eater- For they impliy also 
wan and agzat (Eater and destroyer). Hence 
Acharya has chosen the first sentence, 


It was stated in Anandamayadhikarana that 
whatever is made to apply to Hari through 
higher connotation in this Adhaya, is the 
definition of Brahman. And in the defining Sutra 
[amaa aq:] it was solemnly declared that the 
definition being a quality of Brahman is identical 
with him. And in this Adhikarana [aaa] 
activity is shown to be the sign of Brahman and 
it is applied to it. This activity includes such 
aotivities as ‘eating’ ‘Internal contro)’ ‘Enjoy- 
ment’ and others. 


Raghavendra adds the activity of movement. 
But such activities are not characterised by 
eternity; they are evanescent. Hence they are 
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not compatible with eternal substances like 
Brahman. In Chandrika the concept. of un- 
changing Brahman is shown to be compatible 
with the changing qualities like eating and mo- 
ving: Here also in the context of elucidation 
of ‘famaacaratar the point is partially discussed 
and a statement is made that there is no evi- 
dence to prove the absence of movement. If 
the changing cause creates the changing world 
then the cause also being a changing one must 
be caused or produced. The cause of this ca- 
used cause must be one among the ohanging 
world, which is an impossible thing. Hence 
Brahman must be an uncaused cause or eternal. 
So how can an eternal and non eternal be one 
and the same ? 


A reply is attempted in Bhaktipada. Even 
this activity, as every thing that inberes in 
Brahman is of the nature of Brahman. It is not 
some thing above or apart from, Brahman. 


Hence the activity of destruction is not 
temporary- It is of the same unchanging nature 
as Brahman. The changing nature of activity 
is not perceptible by senses, like Brahman. 
No concomitant sign aleo is availeble- Hence 
it cannot be inferred. Fhe very nature of aoti- 


126 


vity lets us: know that it is ever changing and 
dynamic and not static. Then the question 
arises ‘what is activity?’ Activity of God is 
either the root meaning (like knowing, . eating 
of the root to know, to eat) or it is vibration 
or tremer. It is not the root meaning. For 
knowing, desiring, trying, though root meaning, 
are not temperory but staying forever. Nor is 
it vibration for all activities. are not of the type 
of Vibaration. 

Now God’s activity is temperory because 
neither before nor after it is not exposed to 
view though there is no cover to hide it nor any 
obstacle to hinder it (from being exhibited). But 
even if the Vibration of God is eternal and 
unchanging yet its manifestetion is temporary 
and hence the activity also is temporary. Here, 
‘Before and after it is not found observed’ is 
made the réason to deduce the conclusion that 
God’s activity is temporary in nature. Before 
and after not observed- is it by perception or 
by evidence in general? If it is fit te be obse- 
rved and if not observed then it is: afim. But it is 
not proved that God’s activity is perceptible 
‘The second alternative does not stand, because 
Veda like ma faa fafa vochsafes to prove 
the eternity of aetivity of God. 


Nor can it ‘be argued that God’s activity 
is because it does not yield any fruit. For it 
cannot be conclusively proved that in no way 
the activity of -God is fruit less. Constant ab- 
sence of fruit or result or occasional absence of 
fruit are the two alternatives. In the first case 
in:the qualities like ‘form’ in the aquatic atoms 
there is no constant union and division; yet 
there is no transiency, so there is break, of 
rule. Thus in eternal qualities, we do not find 
that they are the constant cause of eternal 
union and eternal division. 


The same breach of this rule is to be found 
in the universal [ama] or class and the sky. 
There also you find constant union and division 
not being created and yet you find no tra- 
nsience as you find eternity. 


Eternal qualities are never seen to pro- 
duce union and division as #4 or activity 
is required as accidental cause f{ aaaafaatn. ] 
But the agent cause of God’s will has been able 
to. produce eternal union and division [here, by 
eternal quality, we mean the form or #7 in the 
atoms of water. } 


The second aternative is occasional failure to 
produce the fruit or-result like union and division. 
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In the instance of sky we see the breach of rule- 

There in the sky we find concrete objects like 

pots and others producing occasionally union and 

division and yet the sky is not non-eternal [area]. 

Now we should not contend that the sky also 

constantly produces union and division; for at_ 
the time of universal destruction there are no 

unions and divisions. 


After a prolonged dispute Sidhanta comes 
to the conclusion, after a dotailed clucidation -of 
aanafireren and its functional nature which will 
be taken up again, that faar which inhereg in 
Brahman and is one with him is nothing but the 
potentiatily of Brahman tending towards produ- 
ction. This activity in the potential form is 
Brahman and in his essence eternal. This 
potentiatity becomes an actuality when it 
becomes manifest and perceptible, This actuality 
conduces to its productivity. This notion of 
divine activity is free from all logical flaws and 


defects. 


Then follows a long discussion about this 
potentiality and actuality or manifestation. Now 
what is manifestation of this Potentiality? 
Becoming cognisible is manifestation: Now 
when seen from God’s level this activity is ever 
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manifested and hence eternal.. Now all logical 
flaws as stated before, cling round this expla- 
nation- 


Now this activity of God seen from other's 
stand point is never manifest to them. For the 
power of activity being essentially divine is 
beyond the reach of human ken. Even if known, 
this congnition has no role to play in the 
production. Hence manifestation is not even 
removal of the cover. But, Manifestation is 
merely a state or condition of divine Potentiatity: 
Tt means Potentiatity when creation becomes 
manifestation. 


Now do you mean to say that even at the 
time of creation destruction is there? If so 
why is it not nientioned like that? Really speak 
ing destruction is there at the time of creation, 
but only potentially and actually. For the ex- 
pression in talk we do require it to be mani- 
fest. Unmanifested never becomes the topic of 
talk. 


To go to the basic conception of divine pote 
‘tial power becoming manifest (Potent and 
nanifest) it is the will of God that is at the 
‘oot of this. Hence the question is whether 
his ‘will to destroy’ is constant and coexistent 
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with ‘will to create’ or not. If it is constant, 
as there is nothing to stop its operation, why 
not destruction constantly. If this will to de- 
stroy is occasional and not constant, destru- 
ction being dependent on this will, requires 
another will to create this will and so on. If 
on the other hand destruction is: not depen- 
dent on the will to destroy, then other des- 
truction also is not dependent ‘on this will. 
Hence all the logical flaws stick to this con- 
ception. l 


It is admitted that tbere are many internal 
innumerable particularities in the very conce- 
ption of manifestation, Destruction and its wil] 
affect each other. Destruction creates some 
particular in its will and will creates some pa- 
rticular in the destruction. This particularity 
is nothing but one affecting tbe other and co- 
louring the other with one’s relationship. 


The activity of destruction belonging to 
Parameswara having for its Source divine kno- 
wiedge, will and effort is constant and eternal. 
Even then this. activity becomes effectual only 
when it is accompanied by the auxiliary cause. 
But this explanation is not satisfactory. For 
even this auxiliary is eternal and depending 
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upon the Divine Will. Again it may be argued 
that not mere (unattributed) is the cause of de- 
struction but ‘will to destroy’ (afadtst) 


Now the qualities like will and others may 
be occasional or constant. Occasional will 
cannot be attributed to destruction if con- 
stant destruction should be constanly. happe- 
ning. On account of all these logical inconsi- 
stancies we shall have to fall back upon tke 
idea of Potentiality and manifestation. 

For will to destroy being constant is found 
co-extensive with the constant, will to create. 
But both wills are potential or only latent. 
When there is will to destroy there is destru- 
ction and when there is will to create there is 
creatidn. Hence there will be no promiscuity. 
The same is the case with divine activity. Hence 
the concept of will is free from logical inconsi- 
stencies- 

In God we do not fiad activity of the type 
-of tremer or Vibration. For he is infinite in 
extension (agagftain). This argument may be 
met with equally strong argument viz. God is 
having vibration, for he is of middle measure or 
of infinitesimal measure- 

Shruti announces God tobe of all size and 
shape: (azina ngamén). It may be objected 
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that contrariety in qualities of the same substance 
is found logically inacceptible. Infinitesimality 
being first mentioned in Shruti may be accepted. 


Thus God's activity has two aspects one is 
latent and another is patente But they are 
compatible and not contrary. Both of them 
being aspects of Brahman are one with him. Yet 
by their inherent distinguishing nature (faa) they 
have the power to be talked as different from, 
though essentially one with, Brahman. 


Now what evidence is there to prove the 
existence of activity of Brahman’? If activity 
belongs to a perceptible thing then the activity is 
perceptible. For, seeing an animal moving we see 
moving and we have the experience of it- 


But some think that activity is not percepti- 
ble. For in a moving thiag nothing is perceived 
but Separation from the first place, and union 
with the second place. The activity of going 
(azafa) is inferred from this perception of separa- 
tion and union. This imperceptibility of activity 
js authorised by the perceptibility of nothing 
more than separation and union. But this is not 
reasonable. For activity is not revealed only by 
the union of the second place» It is also revealed 
by the separation of the first place and this 
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separation is perceptible; and hence activity 
which is simultancous with separation is also 
perceptible. 

Besides, the inference that activity is imper- 
ceptible is contradicted by the realisation of 
second thought [aasan] that activity is per- 
ceptible. [I see a cow going} Inference also may 
be cited as evidence to prove the perceptibility of 
motion or activity- 


It is agreed that form is perceptible. Even 
that may be proved false by such unbridled 
inferences as Form is imperceptible; because it is 
form like the form of an atom. More in detail 
this topic is thrashed in Vaisheshikadhikaranam: 


Tf it is argued that union and separation are 
perceptible not each individually but collectively 
as the army or the Foreste I cannot perceive an 
army from a single horse rider. So also a single 
tree does not give us the percept of a forest- 
If so, activity also might be perceptible in its 
collective form though individually it is imper- 
ceptible as in the case of union and separation. 


Besides a Pseudo inference like “Threds are 
not perceptible but the piece of cloth is per- 
ceptible” may go against the perceptibility of 
threads. 


(1384 


Thus goes on this argument in all its details. 
` Till at last it is proved to the hilt that activity 
in a perceptible substance is perceptible. 


Teinfaseearfirs cory 


This is a small Adhikarana consisting of only 
two Sutras. Here the sign in the form of activity 
like ‘reaping the fruit of activity’ is shown to 
agree with Paramatman in the highest connota- 
tional sense. The Shruti taken for discussion is 
vadfeaat which introduces two as drinking ‘rita’. 
The question is “who are these two”? They are 
Soul and Paramatman, say the objection side- 
But the Proponent says that the two are the 
forms of Hari. Because we find among the 
attributes of these two, unfailing signs of act- 
vity which becomes agreeable with Brahman. 

Ramanujeeyas think that four Sutras from 
aamua comprise a Separate Adhikarana. 

We find no hints regarding the Subject- 
matter, the doubt and its dispelling. Hence to 
make good that omission here they are form- 
ally introduced. 


Now the objection side argues- 


The dual number shows two and hence the 
Soul and Brahman are meant by wafi In 
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Anandamayadhikarana it was propounded that 
one Brahman was five in form and hence the 
number five was proved not in compatible with 
one Brahman. Here also one Brahman, in the 
same manner may be argued to be of two 
forms: But this interpretation is taken recourse 
to only when there is clear contradiction. But 
here there is no such contradiction or Badha, 
when Jeeva and Iswara are posited as two. 
Besides ‘Put in the cave (of heart)’ can be mea- 
ningfully applied to both Jeeva and Iswara. 


_ Really speaking there are no words signifying 
multiplicity in Brahman that is a unique unity; 
so that ‘one in many forms’ need be accepted to 
avoid inconsistency, in Anandamaya sentence. 
But in Bhashya the conciliation is sought with 
the expression (ageqeid) ‘is one with multiple 
forms’. Hence we had to run to this explanation. 
So the intention of Bhashyakara (Acharya) 
is this that if any ove raises the objection against 
the multipticity of Brahman on the ground of its 
unity, the hypothetical answer is ageva or multi- 
plicity of forms. Al this is fully thrashed out 
in Chandrika. 


Besides, according to objection side, Brahma 
cannot be reconciled with ‘reaping of fruit of 
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Karma’ as he is immune from the clutches of 
Karma. So on his side as both Soul and Iswara 
are accepted the reaping of fruit can be made to 
agree with one of them Viz Jeeva. This. is simi- 
lar to the usage of ‘Men holding Umbrella go’ 
even when -some have no Umbrellas at all. 


Here again the Shruti that gives the meaning 
of the termination (showing dual) as important 
and that Shruti which shows unity shown by the 
stem word as unimportant is not a right course. 
For the Shruti connoting dual number has not 
the flexibility of adjusting in some other manner, 
If on the other hand %afadat is shown to refer to 
Brahman alone, both the stem and termination 
cannot be justified in their references. . 


Now Sidhanta side puts forth the argument 
that even one (thing or person) can be shown to 
be compatible with two (number). ‘This is shown 
by the Sutra faasusa which is the second Sutra 
of this Adhikarana. The incompatibility between 
Positiveness (atq) and negation (aara). For two- 
ness is not the negation of oneness. Nor is it 
the relation of Killer and Killed. Because such 
relationship is compatible with co-existence, 
For one unborn cannot Kill the other that is 
existing» Nor one living in another place: So 
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the mouse and the cat found in one place 
for some time atleast are seen to assume the 
relationship of Killer and Killed Again the in- 
compatibility between the two cannot be the 
absence of identity- For this amounts to mutual 
negation which is compatible -with co-existence. 
Mutual negation amounts to difference or Bheda 
which tolerates co-existance. 


ma fafat introduces things in twos; but 
further 3: àg: (chat is the bridge) qualifies those 
things without disturbing their swoness. It 
need not be objected that one of the first two is 
selected and qualified by oneness. or identity. 
For there is not to be found a unique attribute 
residing in one and yet distinguishing both 
from others; or there is not unique quality 
which distingushea one of the two to qualify it 
This second alternative does not suit the occa- 
sion, For it is meant to contradict twoness as 
it is coexistent with oneness- Thus this singulatity 
must be proved to show its distinguishing nature 
and unless ita distinguishing sature is proved 
its singularity cannot be proved. Thus there ‘is 
the logical fullacy known as mutual dependence. 


Now Mayavadin represented the obje- 
ction side as Intellect and Soul and came to 
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‘This interpretation also is shown to be fulse. 
For we began the descussion with the eaunci- 
‘ation that Brahman is one who is fit to be 
‘referred to by all words. ln this context Jeeva 
‘and Iswara are fouad undesirable. 


But if there ia contradiction context may 
be set aside, As there is no such contradiction 
‘context may be respected in interpretation. 
Duality is found running against context no 
doubt. But duality also goes against Jeeva 
‘and Iswara Side. For they are one and not 
‘two. Imaginary difference between the two is 
enough for the use of dual no doubt. Then 
why not say that God in his infinite power 
‘assumes two forms aud these afford sufficient 
ground for the use of dual number. 


A little objection is raised against the use 
of gpaaara. It is contended that it must ‘be 
qaaa, But itis said the termination g shows 
anager, This use of abstrect noun in respect 
of number is regularised in grammar. 


HAMAR eT 


In this Adhikarana ‘Activity like enjoyment 
(abstract quality) is taken up for discussion 
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and is shown to be with one who is the inner 
resident of the eye, There are five Sutras in 
this Adhikarana- 


Now both activity and abstract quality are 
said to be shown in one who is the resident of 
the eye. But Sutra mentions only abstract 
quality, in adaz and no activity is meant by 
the Sutrakara. For aqtis aa: only 


But really speaking the word at means 
both activity and enjoyment, and abstract qua- 
lity Fer #atis the combination of aa: and the 
root {3 to enjoy. Now this 34 is followed by $ 
\according to the ga- safwadags:) in the sense of 
agent. Then by az the = is dropped and then 
q ia also dropped- Thus we get the form zand 
we get aat E 


Then a long discussion is instituted to show 
that saz does not become wat by the dropping 
of t coming after t and lengthening the Vowel 
before ite For the tis not due to the dropping 
of tand hence no question arises’ of lengthening 
the foregoing a. | 


Had it oot been the opinion of Sutrakara 
to mean both activity and abstract quality, he 
would have said only ad: sqqẸ: and thus he world 
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have achieved brevity. and it would have been 
a feather in Sutrakara’s cap. 


er aot aiaiga and “us arrear qadama” 

are the Shrutis cited. Sutra also has the credit of 
following Shruti. But in the first Shruti Brahman 
is said to be one in the eye, and not one enjoying- 
This meaning is supplied by the word arent which 
is derived from the root ar with ar and the root 
at. wed sured ga or gaari Aft one who enjoys 
happiness or means of happiness 


Now here one ebjects that in the Shruti only 
the word saz is used and not az:. Soin the Sutra we 
find sat in the following Shruti; and not the word 
which yields the moaning of activity and abstract 
quality. This objection is not strong. For you 
have no grounds to think in this manner. The 
reading of Sntra can be accounted in another 
manner. Besides there is nothing to add. Besides 
aat should have been ured in the place of aa: in 
the Sutra sfacqezytreng. For the topic sentence 
chosen by others contains (in the Shruti) gaz. 
{a qatrafaed aud others). So we should accept the 
word saz from Shruti and also from Sutra and 
then etymolgically splitting it into ar with at and 
ar (rèama) is the right sort of derivation. 
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the Sutra, gafafiesiframta. The two words qafafase 
and afg are different though they have the same 
meaning. Besides there should not be aay consi- 
deration of brevity or otherwise in the synonyma. 
There how it is hinted that there is brevity ? 


There should be no consideration of brevity or 
otherwise when words are synonyms by con- 
nvention and not by derivation. In the present 
context the word yfa by convention shows ‘po- 
sseasion of happiness’ but the word gaffe by 
oaly derivation means ‘possession of happiness’ 
and not by convention. So the question of 
brevity or otherwise rises up aa it is between 
two words whose meanings are derived one by 
convention and another by egtymological dəri- 
vation 


In ag F ag dag Brahman is said to be 
‘happiness’ But in the Sutra ae ia said to be one 
‘with happiness’ gaffe means perfect happi- 
ness’ fafitsd gë inthe fashion of # ag. Suppose 
the Sutra had said only gafara then the 
Souls also possess limited sort of happiness and 
hence there is happiness and there is no ageT 
and hence the general rule suffers a breach, 
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Then the question of the dissolution of 
compound is taken for consideration.  fafirsz 
aaqg@ Then there is gafaart and the compound is 
fafascgfuaia. So the Sutra should have been 
fafascqaiframiq: 


But Sidbant tries another dissolution. ‘q@a 
fifie: fafie means ẹsa. Inthe Bhashya fafass 
gaam is shown as the equivalent for gafafirser- 
fang. fafs garaeaiq is not the dissolution of 
the compound but it is only the explanation. 
Because he has happiness therefore he is su- 
preme which means perfect. How do you get 
the meaning of gq or aa. Happiness is the na- 
ture or essence of Brahman. So by the strength 
of fax, ga becomes qaaa. This is in accordance 
with the meaning of Brahman which means ‘full 
of’ ‘perfect with’ ‘what is it full of? it is full 
of happiness because that is near the context- 
The one in the eye is Parameswara. He is again 
atiributed with fuji control over Akshi and 
Aditya The objector says that he is Agni. But 
This is only a proposition to be rejected. Hence 
Sutrakara saya saaeaizaaasatae: 


Agni cannot be the controller over Akshi 
and Aditya For all the three are Jeeves equally 
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who require other controllers over them. Thus 
there ie endless regreas. So among the Jeevas one 
cannot be the ruler over others, without the 
internal guidance of Paramatman. ara is 
very easily mis understood to be mutual control 
which is absurd and meaningiess. It only means 
that one Jeeva higher in the eternal scale of inner 
merit rules over other Jeevas who are lower in 
scale of natural superiority at the sufference of 
ihe highest epirituel Paramatman. Without His 
inexorable control the universe collapses like a 
palace of cards. The scale rises to its apex-Para 
Brehman. . 


We the souls also submit to this rule of the 
‘Reale of merit only when the central controller 
AIswara is there to run the whole administration. 
This scale of superiority of eternal merit holds 
good even in Moksha. 


But one metaphysical doubt arises in this 
context. Eternal neture or merit in man un- 
changeable, cannot be ruled over by anybody, 
But even the eternal and unchanging nature 
comes within the purview of Divine Law and 
Divine rule. Those who contend against this, 
-mean D Evidence warrants that the eternal 
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nature does not submit to any external rule, 
or 2) ‘hough warranted by evidence it 
is uot believed to be possible. or 3) not 
found anywere else. To the first alternative 
the reply is that there is the evidence of Geeta 
which declares at the top of its voice that no 
sentient or insentient is immune from God’s 
control. To the second alternative the reply is 
that if itisnot possible for God to rule over 
eternally established nature how is God the 
Over-Lord of creation, with absolute Sove- 
reigniy- Even others would be independent. 


If even nature submits to the control of 
God we cannot distinguish nature (saara) from 
acquired habit (learnt from others). But God 
and human nature are co-extensive and eternal. 
Hence it is the nature of man to be controlled by 
God, That which he has learnt is not his nature: 


Besides without admitting the supreme and 
central control of God if we accept control of 
higher beings over lower beings then there would 
arise {waqeqr and yawa-] a sort of chaos, and 
confusion. 


Now Jayateerth rounds up the whole argu- 
ment thus :— Agni is te be found residing in 
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existence of an independent entity, God, or not 
based on any such belief in the existence of God? 


Sutrakara has exposed defects in both the 
alternatives. 


Or making sure that the opponent is an 
atheist Infinite Regress, and impossibility were. 
shown as the defects in his arguments by the 
Sutrakara in the former part of elucidation. If 
the opponent believes in the existence of God. 
why brush him aside and be driven to the worst 
Regress and impossibility. - 


The opponent is not a fool but one who has 
Sruti on his own side intelligently studied. But 
he is an aihiest in the opinion of the Sutrakara.,.: 


HAA H VT 


This is a Small Adhikarana consisting of three 
Sutras. Here the word connotea activity of 
the type of Control with the abstract thought 
of inner residence- Brahman being immanent 
controls the organisation of the body. 


Raghavendra explains grammatically the 
word saan. saqertaas (aaeain sfraseTT:) a 
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is suffixed in the sense of ‘Littleness’. aa. AmaF 
(does not affect in the least.) 


fra is beautifully explained as upsetting of 
the mind. (aaa: argad) or distracted in mind. 

Now Raghavendra shows that tbis Sutra 
treats a subject which is not treated before. 
So a doubt is raised that the present topic has 
already been treated in the previous Adhikarana 
(aaxzqid:). Even control is implied in the Sutra 
because had it not been so the objection of aag- 
fafa and agaa on the statement of inner control 
would not have boen opportune. Now this Adhi- 
karana is meant to clear some other doubt. In 
the previous Adhikarana Brahman was said to 
réside in Akshi and others and to enjoy and 
to actuate them. But this runs against what ‘has 
been stated. For one who actuates cannot enjoy as 
time his actuation entails on him supreme effort, 
and distraction of the mind. Besides, this state 
ment of inner control and enjoyment runs coun- 
ter to Shruti Ling and context. What is con- 
tradicted cannot be proved by hundreds of argu- 
ments. | 


Now Paramatma cannot be endowed with 
the activity of enjoyment. For his mind is exci- 
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ted and agitated. Paramatman's mind is really 
agitated; because he is engaged in overwhelin- 
ing efforts. His efforts are tiring him. out; 
for he has under taken to control the whole of 
the universe. Thus contro! leads through Sorites 
or Series of reasonings to the verdict that ` he 
canrot enjoy happiness. 


Here is a proverbial saying introduced in the 
course of argumentation. The topic on hand: is 
the control of Aditya by Brahman. He wanted to . 
present this topic on a rational basis so as to con- 
vince others. He went and begged some to help 
him in presenting this argumentation. But that 
man asked him first to prove that Brahman ib 
an All controller and then he would prove for 
him ‘Brahman’s control of Aditya.’ This is 
put in ancther form. One went to another to 
ask for oil-cake. The Second man asked the 
first man a big measure of oil. Oil-cake is 
adafa adfadao is a big measure of oil. One 
who cannot afford to give oil cake, cannot give 
a big measure of oil. So one who cannot prove 
afsafadan cannot prove aaficam. Soa Brahman su- 
bjected to all control is easily harassed with over 
whelming distraction of mind and hence he ca- 
nnot in the least be happy. : 
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. But we must bear one thing in mind about 
Brahman before concluding that Brahman suffers 
from distraction. For your reasoning holds 
good only in the case of those things which are 
independent of Brahman in respect of existence. 
Such things cause distraction of mind while be- 
ing controlled. But the world which entirely 
depends upon Brahman for its existence cannot 
cause any harassment like distraction of mind to 
Brahman while being engaged in controlling if. 


aama anpa- Here Brahman is shown 
to be aq which is mentioned in awazw. Here in 
this Shruti Zea mears za and aasa is shown to 
be the negative of 3m» 


Now xazm is negative in form; while Bra- 
bman is positive in form. How can these two 
be one or identioal? For Brahman is said to 
be one with his attributes and activities and 
ager is one of his attributes. 


This donbt is raised by boldly setting forth 
that agy is not at all a negative attribute. For 
the aq or negative particle in aqaa means ‘diffe- 
rent from’. and ‘uot absence of? Had it meant 
aura then the compound would have been sarar- 
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fima and not aqeanfe. The compound is 
of the type of agr or afaa. 


Here is a bit of grammar which adds a 
pinch of salt to the whole discussion. In saz if 
aq means negation then it means agma: walt and 
aa is syntactically connected with the Verb. So 
the whole compound would have been esaarararfa 
and not aaxarfe, amsa: [Mule] aaa wafa. Here 
asa is proposed and denied. Then it has synta- 
ctical connection with Verb. So it is wea a wafa. 
In the same manner gaa a waft and not aged 
waft and there will be no compound but a 
sentence. 


So agat means ‘different from Visible.’ This 
is aaa but this is not negative in aspect but 
it is positive. Hence this can be one with Bra- 
hman. For this az is of the essence of the sub- 
stance- In Sidhanta septa or Ña is not a 
Variety of ama which has only three division§ 
1) sara, sedequra or warara. 


If aga means gaafaùa or contrariety in 
nature Now what is the sort of contrariety that 
is available. Is it non existence of both in one 
and the same place? or is it that is between 
negative and positive objects?. The first alte- 
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rhative of non-existence in the same place is 
not between Brahman and aga. For they are 
co-existent. Between Asuras and Suras there 
is killer and the killed relationship. This is also 
discarded as. the first one. 


The greatest: contrariety is to be found be- 
tween Bhava or existence and Abhava non- 
existence. Leaving aside this example other 
Bhava and Abhava are found one and the 
same. . 


But there is more of difference than identity 
between Bhava and Abhava. The Sub—varieties 
of Abhava are three as mentioned above and 
there exists difference between them. Only in 
the case of Anyonyabhava there is identity and 
not difference. Yet Anyonyabhava is preponde- 
tantly great in number as it is found with 
everything in the world: For every object is 
in-herently different from every other object in 
the world. How many differences or distitictions 
which are all of the nature of thing, are there in 
the world. Hence the counter entities of Abhava 
alone are Bhava- All other abhavas are gene- 
rally or mostly Bavas. 

Thus by explaining age as wz the whole 
of the Shruti is explained. But this is not correct 
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for aùF is not Totpurush but it is Bahuvrihi. 
Hence each one should be explained differently. 


In order to explain these adjectives we 
commonly say only they are all Abhavas and 
not their Subvarieties. But this would not work 
out. For one Abhava [Anyonya| is of the nature 
of the substance. While another is different from 
the Substance and so on- 


Then why are Pragabhavas and othera diffe- 
rent ‘from the Substances and why are they noț 
one and the same? Because even when the 
Substance is not existing or is ‘destroyed these 
Abhavas are there and hence they are conside- 
red ‘different from substances. 


Now faaea must be in essence of the 
form of Brahman, as this is an attribute of 
Brahman and Brahman and its attribute‘are ad- 
mitted to be one and the same. This cannot be 
because the thing that bas Abhava or negation 
as its attribute must ‘be Abhava negative and 
not positive like Brahman. But the  grammeri- 
ans dictate that nufeqanrdtae dima wanda, That 
which has Abhava for its attribute is Abhava- And 
Abhavaval lva or the attribute having Abhava 
need not.be negative. Therefore the negation: of 
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Gotra being the attribute of Brahman need not 
necessitate Brahman to be Abhava or negative, 
Hence Brahman need not fear to be qualified by 
an adjective Abhava in form for the grammari- 
ans also say daa aftr fraenat wefaaaaraa: 


The question now arises- why do you not 
admit Bheda or difference between two or Anyo- 
nyabhava is the same asthe substance? What 
is the sort of contrarety that is available between 
the difference and the Substance? If it is of the 
type of the relation between Positive and nega- 
tive, and if that is. determined by the presence of 
Negative particle 7 and its absence then the 
Virodha is found between qz and saz But this 
sqz is in no way different from wzaz- So there is 
no contrariety though there is the presence and 
absence of the negative particle. Hence there is 
the breach of that rule. 


This breach of rule is found in another in- 
stance also. The negation of demerit is said to be 
merit in such places as ast where though there 
is negation yet there is no contrariety. For tå is 
the absence of peacefulness; and saf is the ab- 
sence of the absence of peacefulness which is qar- 

Now ittis not merely the display of in agi- 
nation that Bheda is said to be one with the 
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substance. But the Sutrakara also is of the same 
opinion and hence he uses in the Sutra sasteanfe- 
que: words negative and positive in form to 
qualify Brahman. So words that have counter 
entity like absence of às (Aara) and words that 
have no counter entity like am are one and the 
same and hence there is no contrariety (fetta) yet. 
there is presence and absence of negative particle. 
Hence there is breach of rule. 


If thus it is proved that Bhava and Abhava 
are one and the same there would be no contra- 
riety of the form of Bhava and Abhava If this is 
wiped out of the picture there would be no re- 
lation of opposition at all in the conceptual world. 
Because the opposition between Bhava and 
Abhava is the bitterest and all other contrarieties 
wear the livery badge of this royal opposition _ 


_Before proceeding to reply the above ques- 
tion one or two points must be made clear. . There 
is opposition or incompatibitity between Bhava 
and Abhava directly and indirectly through those 
things between others. Here the question is 
whether virodha or opposition is to be found 
between simple unqualified Bhava and Abhava 
or between qualified-Bhava and Abhava. Ragha- 
vendra makes the second alteraative clear by 
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giving an instance of this type of opposition. 
That is between Bhava pot, characterised by 
potness and Abhava or negation characterised by 
pot, as its counter entity, there is opposition. 
When this opposition is the basic opposition for 
all sorts of minor contrarieties in relationship 
based on the major opposition and when that 
major opposition is not accepted there will be no 
relationship of opposition at all major or minor 
in the world of Relations. 


In the first kind of opposition between un- 
qualified Bhava and Abhava there is no opposi- 
tion at all. For between Bhava (az) and related 
Abhava (aztara) there is opposition. But vz is not 
contradicted by zma; it is only contradicted by 
gztara- Hence between relaled Abhava and Bhava 
there is opposition only when presence and abse- 
nce both are related to pot for they are found to 
be opposed to each other so that’either there is pot 
or there is no pot: Pot and no pot cannot be 
found in one and the same place. Hence we must 
take cognisance of this type of opposition and 
that between a thing and its Abhava and nothing 
more- | 


There will be an exhaustive discussion about 
the topic ‘ Negation and its relation of identity 
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and opposition with its object or counterentity ' 
in the third Adhyaya in Bhaktipada where quality 
(77) and (qet) qualified are said to be identical 
and different. So this topic finds a congenial 
place for development in that third Adhyaya; 
and not separately here. 


This is true no doubt, yet the topic had 
reached here a very critical stage requiring a 
special treatment here. Hence the insertion or 
Bheda or Anyonyabhava is in no way different 
from the substance, its counter entity, and this is 
taken up for discussion here- But this topic is so 
revolutionary in nature that one is likely to find 
incompatibility and opposition and hence it can- 
not be paseed by. Hence it is taken up for dis- 
cussion here- 


If the other schools do not admit Bheda to 
to be the same as its counterentity, there we shall 
be landed into logical absurdities. There will be 
at least two Badhaks against this thesis of the 
identity of Bheda with its counter entity. Now 
we must bear in mind Bheda and Anyonyabhava 
are one and the same. If Bheda is not accepted 
as identical with the substance then there will be 
infinite regress. 
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Some metephysical subtlety ia dealt with 
here. gaa (separateness) aterra (mutual 
difference) and ast (essential difference) are one 
and the same. If these sre considered different 
then there is longer explanation required. 


Now these three are shades of the same 
meaning Bheda or difference. For aaant is 
wart otherness; Ña is essential difference. qara 
(asin yzraqaR Izca different from ye is qc only) 
separate from az is the essence of qz. These three 
words are used as synonyms both by sacred and 
sewlar writers. They are not together. used in 
one and the same sentence. 


If it is explained that these are different yet 
they are not used together because when one of 
them is there the other two are invariably found 
with it. This invariable co-existence or concomi- 
tance is the reason for not using these in one and 
same sentence. 


But there is no such rule that words that 
were invariably concomitant in meaning are not 
used in one and the same sentence. For fama 
waza Tari iaa are used in the same sentence 
though they are all invariably concomitant worde, 
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But yaaa and saama are distinctly diffé- 
rent in méaning and usage. For in the first place 
one is positive in nature and another is negative: 
Besides grammar shows difference between these 
two. If otherness (a7) is implicit in qaaa then 
by the rule of grammar the ablative must be used 
qaq se: gre. Now in aaam, Aaaa Te: also 
you shall have to use the ablative. But no such 
thing happens. Hence yaaa is different from 
aada. From this #4 which is the essence of 
the thing (€T) is different clearly from these two. 


Grammar enjoins ablative only when the 
word wa is used and not when its synonym is 
used- Space does not permit us to go into more 
details of this discussion. | 


Hence to think that these three words have 
different causes for their three different meanings 
is an unnecessarily lengthy process So ‘one 
essential attribute settles the meaning of these 
three words’ js a short process coming handy to 
us for their usage- 


Now the question of attributes and substa- 
nce. Both of them are accepted to be one and 
the same. Hence no new relation is conceived 
to relate one with the other. In the same way 
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aama, aga and other attributes of Brahman are 
with the essence of Braman as stated in Shruti. 
Yet Brahman is q4f or qualified and the attri- 
butes [azsa and others] are those that qualify. 
On the one hand there is oneness or 4a" and on 
the other, there is difference or ẹṣẹ. Neither of 
these two that are warrented by valid evidences 
or instruments of knowledge can be denied verity 
or reality. To reconcile these two, hence we 
admit a fave [some singular yet essential attri 
bute] in the substance on the strength of which 
a hypothetical difference is admitted even in 
identical things. 

But the Naiyayikas think that the substance 
and attribute are different and tbey are conne- 
cted together with a relation of inherence. [anaa] 
They do not admit any faw. Others think that 
substance is one with attribute and others 
also different; and thus they explain all usage of 
differenc and identity. A third party thinks Bra- 
hman an integrated whole, think that all talk 
of substance and attributes is the play of illusion 
by which manyness is super imposed on the unity 
of Brahman. Hence they look down upon this 
idea of Vishesha. 


Now just as you accept Samavaya to be 
one and in the substance you aceept both unity 
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and difference along with Visheshana so also you 
may accept Bhava and Abhava and Swarup 
along with Vishesha. 


For the Vaisheshika ga (aa aa) states that 
Samavaya is one and one Samavaya proves to 
be the cause for the talk of the thing in which 
many inhere, just as one existence or aul proves 
to be the cause of the talk of many things exi- 
ating- 


Samavaya is said to be one, This oneness- 
_is itthe very essence of Samavaya or is it different 
from Samavaya? If both are different how can 
oneness reside in Samavaya? If one how are 
they used in apposition. (axa: cH:) or how the 
genative is used with (amaca wad) Samavaya. 
If all this furs is formal your effort to prove the 
oneness of Samavaya is insincere and futile. 


To avoid all this worry it is better to con- 
ceive oneness with faams to cope with manynesg 
keeping unity in tact. So what is the use of 
conceiving diffence and Samavaya to patch it 
up? For ultimately we are to take resort to 
Visheghas to reconcile. all these quarrelling ele- 
ments into a sweet unified substance. 
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Sidhanta uses the last.arrow:to hit the con- 
cept of Samaavaya- In the sentence qaawer qata 
while syntactically explaining it we cannot give 
the meaning of wfs. For in the sentence 2477 
wads: the meaning, of sfts is ‘relationship of master’ 
[eafara] [in the sentence Devadatta bears the re- 
lationship of master.to the stick], other than.the 
two relations connecting those two things. But 
in anataea und the connected thing only is the 
connection or relation; and the relation is not 
different from the connected thing. But this 
cannot be adjusted. without recognising a Vishe- 
sha which allows.a connection or relation to be 
connected- Hence Vishesha must be recognizeds 


This discussion goes on still, in a zig zag 
course, some times entering a blind alley and 
creating a dead lock. ‘But often escaping in a 
narrow hole stands up rallying all his 
strength for a fight to a finish. Often Jayateerth 
gives the longest rope for the antagonist to hang 
himself on the nearest tree- Jayateertha has great 
pity on the dis armed enermy.and to be‘chivalrous 
supplies him with new arms and the debate flour- 
ishes in dialectical skill syllogestic argumentation 
in deftness in the application ofrules of grammar, 
and in marshalling .of facts, elucidation of figures, 
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explanations by the use of profuse illustrations, 
and in the summoning of deep experiences’ as 
evidences. Indeed it is a superb pleasure to 
participate in these arts of polemic craft. 


dear: arrer ES] frg - This is the only 
Sutra that graces this Adhikarana. Vaishwanara 
is a word in the form of a noun which consists of 
many signs like cooking and others and it is 
shown. to refer to Brahman and not to physical 
fire as used in the ordinary talk. 


Now we are nearing the end of our second 
Pada. We must show that the present Adhi- 
‘karana is fit to find a place in the second Pada, 
‘Otherwise the end of the Pada cannot be conclu- 
ded in a coherent manner. 


Still we find the treatement in both Padas 
not consistent. When such a doubt is raised 
Jayateerth takes up the subject of consistent 
inclusion to prove a coherent tratement. Here 
words that are names in form are shown to refer 
to Brahman (Samanvaya). This Adhikarana 
cannot be included in the previous Pada. For it 
also treats of Samanvaya of Ling words (sign). 
But it must find a place in either of the Padas 
For it is a topic of Samanvaya of words that: are 
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popularly known to connote other subjects than 
Brabman. Otherwise no such Samanvaya stands 
proved. 


But the word Vaiswanara, if one of names of 
God it may be shown.to connote Brahman by the 
rule of Antaradhikarane. If it is the name of 
physical fire it might be shown to connote Brah- 
man according to the rule of Samanvaya in 
Akashadhikarana. Then it is no use complaining 
that Vaiswanara stands unoonnoted. 


This complaint is not limited merely to the 
connotation of: the word Vaiswanara. But all 
words conventional and derivative right from 
Anandamayadbikarana to Adrisyatvadhikarana 
stand unconnoted in the highest sense. For if 
all words are shown to connote Para Brahamn 
common intercourse through speech will be 
stopped. Hence to save speech from auch a dead 
lock we must stop this Samanvaya business. 


Stopping the Samanvaya business is a grea- 
ter dead lock. Now this dead lotk is cleared in 
this very Adhikerana in the Sutra arerarcafrad 
afafa: Hence this Adhikarana is fit to be treated 
in this Pada. 
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Now Acharya winds up the second Pada by 
stating that words that are popularly known to 
connote other things than Hari and many con- 
ventional words along with words that are in the 
form of signs (f#7) connote, through primary 
connotation, Hari. Words like Vaiswanara also 
for this reason connote Hari chiefly. 


Words through convention refer to other 
worldly objects than Hari. But that convention 
is the convention of the ignorant The other one 
is the convention of the wise Hence the oon- 
vention of the ignorant does not interfere with 
with the convention of the wise. 


- END OF PADA II - 
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